DVAITA DHILOSOPHY 


AS EXPOUNDED BY ŚRĪ MADHVACARYA 


B.N.K. SHARMA 


4 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


FR 


CC-0. In Public Domain. Digtized by Muthulakshmi Re: 


Madras University Philosophical Series— No. 53 


GENERAL EDITOR 
Dr. T. S. DEVADOSS 


DVAITA PHILOSOPHY AS EXPOUNDED BY 5 
SRI MADHVACARYA 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


SRI AROOR SRINIVASA RAO ENDOWMENT 
LECTURES (1989-1990) 


DVAITA PHILOSOPHY 


AS EXPOUNDED BY ŠRI MADHVACARYA 


SASTRANIDHI DVAITAVEDANTARASAJÑA 
Dr B:N.K. SHARMA, M.a. Ph.D., D.Litt. 
Formerly Professor of Sanskrit & Ardhamagadhi, 

Ruparel College, Bombay-400 016 


RADHAKRISHNAN INSTITUTE FOR 
ADVANGED STUDY IN PHILOSOPHY 
UNIVERSITY OF MADRAS 


1996 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


@ University of Madras, 1996 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


FOREWORD 


Professor B.N.K. Sharma is one of the leading philosophers 
who has specialised in Dvaita Philosophy, There is hardly any 
aspect of Madhva's philosophy to which he has not contributed 
significantly, and which has not been transformed by his signifi- 
cant works. 


The present work is the outcome of hislectures delivered 
under "Sri Aroor Srinivasa Rao Endowment Lectureship" for 
1989.90 on Dvaita Philosophy as expounded by Sri Madhva- 
cárya, at the Radhakrishnan Institute for Advanced Study in 
Philosophy. 


In the present volume, Professor B N.K. Sharma examines 
the place of Dvaita School in Vedanta Sastra and its progressive 
development. In the course of his illuminating lectures, Pro- 
fessor Sharma explicates the relevance of Madhva's realistic 
philosophy to his own times and to human progress for all time. 
The core of hia lectures centres on the guidelines put forward by 
Śri Madhva for the solution of the conflict of Advaita Srutis 
with perceptual evidence and experience. This book, I am 
sure will be of immense interest to all researchers, scholars and 
all those who are interested in Philosophy in general. 


With deep sense of sorrow I record that the donor of this 
Endowment lectures Shri Aroor Srinivasa Rao, is no more to 
sbare the joy the publication of this volume brings to all of us, 


I thank my colleagues Dr. S. Panneerselvam, Dr. G. Mishra 
and Dr. V.K S.N. Raghavan, Professor, Department of Vaishna- 
vism, who have spared no pains to go through the proofs. 
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Finally, I thank the esteemed Vice-Qhancellor, Professor 
P.K. Ponnuswamy for making the publication of this volume 
possible despite the delay caused due to unforeseen circums- 
tances. I also thank M/s. Avvai Achukkoodam, Madras for 
their neat execution of the work, 


Radhakrishnan Institute for T.S. DEVADOSS 
Advanced Study in Philosophy, Director 
University of Madras, 

Madras-600 005. 

February 9, 1996. 
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LECTURE I 


THE PLACE OF THE DVAITA SCHOOL IN 
VEDANTA SASTRA AND ITS PROGRESSIVE 


DEVELOPMENT 


Dvaita, Advaita and Viéistádvaita are the principal schools 
of Vedanta presenting the widest possible points of departure 
emerging from the different interpretations of the triple canon of 
the Vedanta Sastra. To this day they enjoy the status of living 
systems of Vedanta, — each with its. own well-defined com- 
munity of followers, religious institutions and extensive philo- 
sophical literature in Sanskrit, The Dvaita and the Visistadvaita 
have also the credit of having a substantial body of devotional 
literature in the Kannada and Tamil languages, respectively, 
contributed by the outpourings of their Saints and Mystics. 


Though chronologically the last and having perhaps less 
number of followers than the other two, the Dvaita school has 
been the chief rival in thought to the Advaita in the history of 
Indian Philosophy. Though the first Theistic reaction to Sankara’s 
.philosophy was led by Rámánuja and his predecessors, it is to 
the Dvaita school of Madhva and his followers that we have to 
turn for a robust and uncompromising metaphysical resistance 
to Monism in Vedanta and a complete vindication of Vedantic 
Theism, in conformity with the oldest and the most genuine 
textual traditions. The total banishment of Prakrti, or its near- 
banishment from the domain of the Srutis, as **A$abdam" in the 


earlier commentaries on the Sütra — Iksater na asabdam is an 


"instance in point. 

"After the downfall of the Sankhya and the Nyaya-Vaisesika 
Realisms as a result of the onslaught of the Advaita dialecti- 
cians, it is the Dvaita Vedanta of Madhva that has stood up in 
Indian thought against all forces of idealism and acosmism. It 
had to fight with Monism a battle royal on its own ground 
during the last seven centuries, The history of this high-level 
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philosophical polemics have been a glorious chapter in the 
annals of the Vedànta. It attractcd all-India attention and 
drew some of the best brains of the north and the south of India. 
as participants therein. As a result of this polemics which went 
on in the Post- Jayatirtha period, for nearly three centuries, the 
Dvaita system emerged as a front-rank philosophical system of 
all-India reputation, throwing even the Ràmaànuja school into 
the shade. As Dasgupta says “the logical and dialectical thinkers 
of the Visistádvaita were decidedly inferior to the prominent 
thinkers of Sankara and the Madhva school. There is hardly 
anyone in the whole history of the development of the Ramanuja 
system whose logical acuteness could be compared with that of 
Sriharsa or Citsukha or,with that of Jayatirtha and Vyasatirtha” 
(History of Indian Philosophy, iii, p. 111). He has also said “In my 
opinion, Jayatirtha and Vyasatirtha present the highest dialecti- 
cal skill in Indian Thought” (p. VII Preface to Vol. IV). 


The thinkers of the Dvaita school have made many out- 
standing contributions to the problems of philosophy. Their 
works could be studied with profit by modern minds also. The 
views propounded by Madhva on the nature of the Saksi as the 
apperceiving principle of validation of knowledge, on Vigesas, 
difference as ‘‘Dharmisvaripa”’ clarified by its counter-correlates, 
unity of essence of substance and its permanent attributes, the 
dispensability of the Universal in favour of resemblance, the © 
status of..memory as a Pramana, the nature of Space and Time 
were much in advance of his times and remarkably suggestive. 
Madhva’s conception of creation of eternal substance also in the 
Pickwickian sense of Paradhina-ViSesapti comes very close to the 
Thomist conception of Eternal Creation. Vydasatirtha’s review. 
of the doctrines, categories and definitions of the Navya-Nyaya 
of the GangeSa School in his Tarka-tandava put a timely check on. 
the over-growth of Formalism in Indian Logic. : 


f The achievements of the Dvaita school far outweigh the 
numerical strength, influence aud distribution of its followers. 
The Gaitanya Sampradaya of Bengal derives not only its precep- 
tional order but its doctrine of Visesa, Siddhrüpa Bhakti and 
other tenets from Madhva thought. The Devotional Movement 
of the Haridasa Kita of Karnataka was a Spontaneous expression 
of Madhva’s religious philosophy inthe regional language and its 
-appeal reached the common people through the Devaranamas of 
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Saint-composers like Vyāsatīrtha and, his disciples the famous. 
Purandara Dasa and Kanakadasa. The vitality of the system 
can be judged from the fact that it has been able to penetrate 
and overcome the barriers of language and assimilate, among its 
followers today, speakers of seven different Indian languages. 


Dvaita literature, the bulk of which is in Sanskrit, 'is very 
extensive. Much of it still remains unpublished. It falls into 
two great natural divisions—the works of Madhva, as many as 
thirty-seven in number, collectively known as Sarvamila. 
Unlike Sankara and Rámànuja, who have built their system on 
the foundations of the works left by their historical predecessors 
or forerunners of their school, Madhva had to plan, cogitate and 
think out every detail of his system-critically and comparatively. 
He had the benefit of a large body of source-materials salvaged 
from fading and forgotten sources, which he rescued for the 
benefit of posterity and which were much nearer in time to the 
basic canonical literature of Vedic thought than their interpreta- 
tions by later-day commentators, however eminent. The period 
of Madhva was thus the creative period in the history of the 
school. The Post-Madhva period again may be split up into the 
period of standardisation of Dvaita thought and its all-round 
exposition at the hands of Jayatirtha. Then comes the Age of 
Neo Dialecticism of Visnudasa and Vyásatirtha and the sequel to 
their dialectics. But Dvaita literature is not all dialectics. Its 
non-polemical literature is much more extensive. The tradition 
of peaceful ‘constructive commentary-writing initiated by the 
immediate disciples of Madhva known as the Piacina-Tikakaras 
was resumed in the post-Vyasatictha period by a host of very 
eminent writers including both the Heads of the several Madhva 
Pithas which had come into existence in course of time and 
hundreds of Grhastha Panditas such as Vadiraja Svamin, 
Raghüttama Tirtha, Vijayendra Tirtha, Sudhindra, Raghavendra, 
Raghunatha Tirtha, Jagannatha Tirtha, Sumatindra Tirtha and 
others and Panditas of the calibre of Yadupati Acárya, KeSava- 
carya, Bidarahalli Srinivasa Acarya, etc. As a result of all these 
the mighty tree of Madhva Siddhaota has grown to its full 
stature and strength, putting forth fine foliage and fragrant 
flowers and bearing its rich luscious fruits of philosophy, logic, 
“theology, daring dialectics, constructive development of Siddh- 
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anta, doctrinal elaboration, religious Mysticism, controversial 
literature commentaries, elucidations, glosses and tracts, 


It is, however, very remarkable that throughout this long 
period of its development, there has been no rift or divergence of 
doctrine ,within the school, asthere has been in the other schools. 
of Vedanta. The Dvaitins’ sense of loyalty to the views of 
Madhva has been remarkably steady and consistent throughout. 
Even the frigid article of faith in the existence of a class of 
Tamoyogyas among souls has not evoked any perceptible opposi- 
tion from within. But changes in emphasis on doctrines, or in 
the technique of their presentation, according to the exigencies. 
of the times and contemporary thought-needs and trends and 
variation in modes of treatment have not been wanting. 


With the growing decline of the knowledge of Sanskrit in the 
rank and file of the community due to the inevitable economic 
and other pressures in social life and the absence of a common 
language of communication among the followers of Madhva, 
living in different linguistic regions, there is a lop-sided develop- 
ment of literature on Dvaita philosophy in most of the other 
regional languages spoken by the followers of Madhva, except 
Kannada. The revival of interest in. this system in Northern 
India seems to be linked with the production of adequate 
literature on the subject in Hindi — which its appeal to the 
academic intelligentsia not only in this country but outside, 
particularly in the Western world — which still sets the pace of 
our thinking in many fields of Science and Technology, seems 
to be unquestionably with the English language. ilt will also 
help a great deal to explore the areas of rapproachement 
between Madhva thought and the thoughts of Western philo. 
sophy — both idealistic and realistic. Madhva himself had 
thrown a hint in this direction when he said — 


Anàdikalato orttas samaya hi pravahatah 
Na cocchedo'sti kasyāpi samayasya *** 


If the leaders of Madhva thought among the intelligentsia 
would take advantage of the existing common ground of tradi- 
tion between Dvaita philosophy and the Gaitanya school with. 
its modern offshoot of the ISKCON;, it may be expected to open ` 
a new chapter in the history of Vedantic Realism of Macys 
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THE HISTORICAL AND IDEOLOGICAL BACKGROUND 
OF THE REVIVAL OF VEDANTIC REALISM 
BY MADHVA 


The Vedanta system, as we know it from the Sütras of 
Badarayana, is the result of the harmonisation of the thought- 
currents of the basic literature of the Vedic, Upanisadic and 
Purünic ages. Its premises, arguments and conclusions were 
couched in such a condensed form that in course of time they 
came to be interpreted in many different ways, often in con- 
flict with one another — which made it difficult to be sure where 
lay the truth of the original. This led to much logical argu- 
mentation among the supporters of different interpretations. 
The classical systems of Sankara and his followers and of those 
who came after him, such as Bhaskara, Ramanuja and Madhva 
are the outcome of such a process from different ideological 
standpoints. Most of the commentators had confined the 
Sütrakara's system to the classical Upanisads alone and had 
practically left the Pré-Upanisadic and Post- Upanisadic litera- 
ture out of their scope. But the internal evidence of the Sütras 
and the implications of the interpretation of some of the Sütras 
according to the some of these older commentators themselves, 
tend to show that the scope of the Sütras as originally intended 
by their author was much wider. 


Moreover, the Upanisads themselves, as Dr. Kunhan 
Raja has pointed out in his study of the Asya Vamasya Sukta 
of the Rg Veda were “mere attempts to preserve and under- 
stand the ancient tradition than a new illumination”. This 
is confirmed by the appeals to the authority of the pro- 
nouncements of the Rsis and.the spiritual experiences of Vedic 
seers like Vamadeva, in the Upanisads on topics relating to 
metaphysics, cosmology, eschatology, bondage and release. In 
course of time, the Sütras came to be invested with supreme 
authority as the Nirnàyaka Sastra of Vedanta philosophy. There 
were also in ancient India several other schools of thought which 
preferred to philosophise independently of the Vedic tradition 
and its authority. The Carvaka, Jaina and Buddha schools 
stood for open thought, unfettered by Vedic and Upanisadic 
authority. They were also in revolt against the Vedic and 
Upanisadic social system and ceremonials which still held the 


field. 
" 
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The growing popularity of the Dissenters crystallised into 
well-defined systems built up by acute thinkers. The early thin- 
kers of the Buddhist schools like Nagarjuna, Asanga, Vasubandhu 
and Sthiramati and the Jain thinkers and the Carvakas posed a 
mighty challenge to the adherents of the Upanisads, who came 
to be called — **Aupanisadas", who preferred to derive their 
inspiration from the textual authority of the Upanisads. 


The defenders of the Vedic tradition allied themselves with 
the Mimàmsakas who clung to the Karmakànda. The Nityatva 
and Apauruseyatva of the Vedic heritage were logically expoun- 
ded and were incorporated into the Vedanta system also. 
(Srutesca $abdamülatvat, ata eva ca nityatvam). 


The Nyàya-Vai$esika and Sankhya systems stood midway 
between the Avaidika and the Aupanisada Schools, "They were 
criticised by the Vedanta for their finite conception of the Deity, 
their Atheism and Agnosticism. The II Adhyàya of the Brah- 
masütras has polemised upon several non-Vedantic schools which 
had come into being and had acqauired a hold on the minds of 
many seekers of Truth. pee 


Thus the Vedanta Sütras became the battle ground of the 
Aupanisadas against their opponents. The Karmakanda parts of 
the Vedic heritage had already lost much of their hold on 
account of their denigration by the Carvaka, Jaina and Bauddha 
schools. The Vedanta tended to emphasise the importance of 
Jüàna and assigned a secondary role to karmakanda as conducive 
to mental purification. 


Thus, in the beginning, Indian philosophical systems were 
broadly classified as Vaidika and Avaidika Daršanas according as 
they accepted or rejected the authority of the Vedic tradition, 
But this emphasis was soon shifted, on account of the powerful 
impact of the purely speculative stand of the Buddhis 
— to a difference between the realistic and 
ments in philosophy. The Realistic attitud 
in the real existence of the world its expe 
while the idealistic stood opposed to them. 
Yoga, Nyàya Vai$esika, Mimamsa, 
stood strongly behind Realism. 


tic schools 
idealistic tempera- 
e affirmed its faith 
riences and values; 
he Jainism, Sankhya 
Visistadvaita and Dvaita 
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The credit for this change of outlook and perspective must 
go to the Buddhistic thinkers who had boldly thrown away the 
shackles of authority, even of the Upanisads and relied on pure 
thought to establish their views and forced the others, in course 
of time, to line up with the new trend and build their doctrines 
more on logical foundations than on revealed authority, however 
difficult it may be for some of them to do so, completely. Hence- 
forward, philosophical schools which wanted to survive had to 
make use of the weapon of logic and dialectics in order to 
justify themselves or else to quit the field. 


The dialectical weapon was most ably and dexterously 
handled by the Vijfianavada in favour of an idealistic interpre- 
tation of the, external world. This gave an impetus to the 
Nihilistic school of Buddhism also. The Idealistic and the 
Nihilistic schools of Buddhistic Logic converged on one point — 
the over-throwing of the belief in the existence of a realexternal 
universe. The Buddhist onslaught fell heavily on the Nyaya 
Vaisesika and Mīmāmsa Schools of realism of the day. Later, 
the Advaita made common cause with the Buddhist idealism and 
Nihilism in undermining the foundations of realistic metaphysics. 
(Brahmabhinne — $ünyavadibhir asmakam — sámyam: _istam [Siddhi 
Vyakkyi] ). | 


The hold of Dialecticism on Indian philosophy proper thus 
begins with the struggle between the Nyaya-VaiSesika and 
Mimàm:à Realisms with Buddhist Idealism and Nihilism. The 
most eminent thinkers of the Buddhist and the Brahminical per- 
suasions took part in this controversy. There are recorded 
instances of several Brahmin scholars, who were always open to 
conviction, having renounced their Vedic faith and embraced 
Buddhism and devoted their talents to the advancement of 
Buddhist metaphysics. The names of the participants on either 
side bear sufficient testimony to their mettle — These can be 
gathered from any History of Indian Philosophy. 

The combined onslaught of the Realistic Schools seems 
ultimately to have made it difficult for Buddhism to thrive on the 
Indian soil and it had in the end to quit. The downfall of 
Buddhism meant the triumph of Realism over Idealism and 
Acosmism on the philosophical front. 
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But the place of Buddhistic Idealism and Acosmism was 
soon taken up by a fresh entrant into the philosophical scene — 
the Advaita Vedànta, The earliest Advaita dialectician to boost 
Idealism and Acosmism was Gaudapáda. Mystery surrounds his 
personality. Some scholars have held that he was a Buddhist 
in the begining and later turned Vedantin. However that may 
be, there is clear evidence of his having been very much 
influenced by the negative dialectics of Nagarjuna and Aryadeva 
and the “*Ajativada” (no world-causation theory). As Prof. 
R D. Karmarkar has openly confessed, ‘‘Gaudapada makes use 
of phraseology strongly reminiscent of Buddhistic schools and he 
modelled his Karikas on those of Nagarjuna and Asanga. The 
main doctrines taught in the IV Chapter of Gaudapada are the 
unreality of the world and $ünyatà, respectively held by the 
Vijüanavàdins and the Madhyamikas, The three kinds of Jana 
and two kinds of ‘Satyam’ (or three) are all Buddhistic ideas 
and were borrowed from Buddhist. writers. The use of a large 
number of Buddhistic terms like Advaya, adhvan (time), Tayin, 
dharmadhatu, Nayaka, nimittaka, Vaisaradya, Sanghata, Samvrti, the 
simile of the Alata, the magic elephant — all these show 
Gaudapàda was obessed by Buddhistic ideas which he taugnt in 
: the IV Prakarana of his work." 


In establishing his idealism as against Realism, Gaudapada 
relied more on logical argument and dialectics than on scriptural 
authority. In fact, he even says the Srutis are to be accepted 
only if they do not go against the conclusions arrived at by 
reasoning. 


NiScitam yuktiyuktam ca 
Yat tat bhavati netarat” (3.23) 


Though he makes passing references to certain Sruti texts like Indro 
mayabhi and Neha nānāsti he hardly enters into the interpretation 
of the Upanisads in the light of his ideas. And he has com- 
pletely ignored the Brahmasūtras — the stronghold of realism 
and Theism in Vedanta. These tasks were taken up“ by his 
grand-disciple Sankaracarya. Loe eee us à 


But Sankara himself had formulated his system only E e 
outlines and had left it incomplete in many re al I 


š s ects and d 
not provided clear and satisfactory answers to many m 
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he himself had raised in trying to explain his system.! This led 

to a wide divergence of opinion among his followers on several- 
crucial problems and doctrines of Advaita metaphysics. Some 

of these were set forth and sought to be harmonised by Appayya 

Diksita in his Siddhantalefa: Samgraha. i 


Tue Creative Ace Or MADHVA 


Madhva’s system represents the final phase of the main points 
of departure in the Vedanta system on the issues of Theism Vs 
Monism and Acosmism and Realism. He appeared on the 
Indian philosophical scene after the systems of Sankara and 
Ramanuja had been well-established. He did not feel satisfied 
with their interpretations of Vedàntic thought with particular 
reference to the basic traditions and wanted to propound a new 
system of his own. This was the result of-his own critical study 
of the scriptural legacy and the prevailing schools and his own 
cogitations on them. The reasons which led him to formulate 
his new Dargana were thus his doctrinal differences with con- 
temporary trends and schools, in and outside Hinduism and 
particularly with that of Sankara which was then the dominant 
philosophy of the times. In spite of the powerful theistic 
reaction led by Ramanuja against Sankara Vedanta, Madhva 
could not see eye to eye with him on many. points of Theistic 
doctrine and traditions. He, therefore, felt called upon to give 
a new lead to his countrymen. 


MADHVA's PART IN THE RECLAMATION OF OUR ANCIENT 
LITERARY LEGACY 


Centuries back, Ācārya Madhva took upon himself the 
arduous task of a modern Research Scholar of discovering and 
reclaiming forgotten and fading source books of Tattva 
Sastra including the great Epic. He refers in his Mbh T.M. to 
bis untiring search for MSS of the Epic for purposes of collation 
in fixing the standard text I 


Deke. deke-tatha granthau drstod caiva prthak vidhau 


He is also the first to throw new light on the enigmatic verse 5i 


a 


1. Critique of Madhva Refutation of Saükara School of 
Vedanta.- Dr. K. Narain. p-7 : 
2 
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Manvàdi bharatam kecid astikadi tathapare 
Tathoparicarüdyanye bharatam pravadanti hi 


as representing the three distinct approaches to the understand- 
ing of the Gestult of the Epic, from the historical or narrative, ` 
the moral and ethical and the philosophical perspectives. The 
General Editor of the Critical Edition of the Mahabharata by 
the BORI, Pune. the late Dr. Sukthankar has paid a handsome 
tribute to Madhva for this lead. à 


The work of reclamation of ancient MSS. did not stop with 
those of the Epic. It embraced a far wider area of Sastra 
works. This is clear from the astonishingly large . number of 
authoritative source books, not now extant, from which citations 
have been made by him beginning with his earliest work — the 
Gitabhasya and carrying on the work of reclamation afterwards 
also. A curious fact confirms this that one such work the 
Brahma tarka from which more than 500 passages have been 
found quoted in his subsequent works, isnot mentioned in his. 
Gitabhasya, but only in his Gita Tatparya which was a subsequent 
work of later date, Anyone who goes through his commentaries on 
the Upanisads, the Brahmasütras and Prakaranas will be impress- 
ed by the plethora of sources from which he quotes in corrobora- 
tion of his views from Vedic, Post-Vedic and Purànic sources, 
Lexicons, Khila Srutis, grammatical tags, Niruktas and rare 
Samhitas of the Pancaratra. Leaving aside the extant sources, 
there are no less than 290 non-extant -sources from which cita- 
tions are found. Itis, therefore, very unfortunate that instead 
of appreciating this yeoman service of this great Jñanopasaka, 
in the bighly disturbed. socio-religious and political atmosp- 
here of the times in which he lived and stood for the reha- 
bilitations of Vedic Dharma at great personal risk, some later 
day critics like Appayya Diksita should have been uncharitable ` 


enough to mistrust his bona fides and accuse him of having 
fabricated all of them. 


Mapuva’s INFLUENCE ON OTHER ScHoors - ` 


" 


The Post-Madhva Vaisnava school 
and Caitanya have come under the in 
Nimbarka has-been classed as a Bhed 

_ clarification of what he means by bh 


s of Nimbarka, Vallabha 
fluence of Madhva. Though 
abhedavadin, Ostensibly, his 
eda and abheda between Jiva- 


’ 
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and Brahman, as being equally true, virtually comes to the same 
thing as Madhva's view, — though his way of phrasing them is 
different. For, according to Nimbarka, difference means depen- 
dence of the Jiva on Brahman while identity means lack of inde- 
pendent existence and functioning on the part of the Jiva (See 
Ghate, the Vedanta, p. 29). This is nothing new to Madhva who has 
clearly stated in his Gita Bhagya itself “What is dependent on 
another is sometimes said to be one with it, in spite of the Real 
differences between them, in essence. Everything is said to be 
Brahman in the sense that everything in finite reality is depen- 
dent on Brahman for its existence, intelligence and functioning 
capacity but not in the sense of Brahman participating in the 
essence of every finite entity. Thus, the Bhedabheda Siddhanta 
of Nimbarka is nothing more than a high sounding term falling 
in the final analysis, within the scope of Madhva's position. 


Tattantratvád aitadátmyam 
Yadadhina yasya satta tat tadityeva cocyate 
Vidyamane vibhedepi mitho neyam svarpatah 


Nimbarka’s interpretation of the Utpatyadhikarana of the 
Brahmasütras follows Madhva in explaining it as a refutation of 
the Sakta system and not of the Péncaratra. Unlike other 
commentators, Madhva has designated the second Pada of the 
Sadhana Adhyáya of the Brahmasütras as Bhakti Pada and has 
cogently explained every adhikarana of that Pada so as to high- 
` light the need for Bhakti. Though Nimbarka has not followed 
Madhva in interpreting all those adhikaranas, his opening state- 
ment — - 


Bhaktyutkarsasiddhaye tadgunasca ucyante 
deserves to be compared with Madhva’s more outspoken state- 
ment — 


Bhaktir asmin pade ucyate 
Bhaktyartham Bhagavanmahimoktih. 


In this Pada, Bhakti is taught — that is to say the Majesty of 
‘God is explained in various adhikaranas to kindle the light of 
Bhakti in the heart of the seeker of Brahman. 


Madhva’s influence on Vallabha can be seen in the way in 
which the latter has raised the Bhagavata Purana to the status of 
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a fourth Prasthana and commenting on it. And Madhva is the 
first Vaisnava Sampradayacarya to write a Tatparya on the 
Bhagavata and quote profusely from it in his works. The dis- 
tinction admitted by Vallabha in Moksa between the fruits of 
Jiianamarga rests squarely on the presence of Taratamya bet- 
ween Jivas in the final state or what Vallabha calls Phalapraptau 
Vaisamyam. Vallabha has also quoted one verse of Madhva from 
his Anubhagya — in his own commentary on the Brahmasütras 
called Awubhasya, without acknowledgement. 


The influence of. Madhva's philosophy has been most pro- 
minent and pronounced on the Caitanya school of Bengal 
Vaisnavism. The growth of this influence can be traced in the 
works of Ripa Gosvami Sanátana and Jiva Gosvami. It reached 
its zenith in the writings of Baladeva Vidyabhisana in his 
Govindabhásya on the Brahmasütras, which is heavily indebted to 
Madhva's. Baladeva’s teacher Radhádámodara also bases his 
exposition of his Vaisnava Theism on Madhva's teachings. The 


. doctrine of Vi$esas which is the pivot of Madhva's ontological 


theory has been taken over bodily from Madhva's philosophy 
and from the works of Vyasatirtha by Radhadamodara himself 
and his disciple. The Guruparampara of the Caitanya school is 
traced to Madhva through Jayatirtha .and Vyasatirtha and this 
«has been accepted by Prabhupada the founder of the Western off- 
shoot of the Caitanya school — the ISKCON which may help to 
bring these two closer for the benefit of international under- 
Standing of the place of Madhva in Vedanta thought. Baladeva. 
describes himself as a follower of Caitanya who had been initiat- 
ed into the Madhva order— Athatmanah Madhvanvayadikrta: bha gavat- 
Krgnacaitanya- matastatvannaha. š 

His Prameyaratnavali expounds the nine tenets of Madhva 
philosophy and pays reverential homage to Madhva in à highly 


poetic simile in which he says. Madhva's Tatiaavada has won his. 
heart: S : 


Anandatirthaplutam acyutam me 
Caitanyabhascatprabhaya atiphullam 
. Ceto'aravindam priyatamarandam 
Pibatyalis sacchavi tattoavadah 
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RELEVANCE OF Mapuva’s REALIsTIC PHILOSOPHY TO 
His OWN TIMES AND TO HuMAN PROGRESS FOR ALL TIME 


The 13th century which saw the birth of Madhva was a 
period of grave cultural unrest and political turmoil in Indian 
history. The Hindu kingdoms and the people were passing 
through a catastrophic period, faced with the grim prospect of loss 
of political sovereignty and religious freedom. Disunion wasram- 
pant among the Hindu kingdoms. They were torn by internecine 
wars even in the face of a common danger to their collective 
security. Destruction of temples and monasteries and forcible 
conversions to an alien faith were going on. Higher philosophy 
among the Hindu intelligentsia was suffocated by a barren intel- 
` Jectualism of Naiskarmyavada leading to Karma-Sannyasa as the 
end and aim of human life, It was time to call a halt to 
Mayavada, Niskriyatmavada and Naiskarmyavada, leading to an 
unconscious pessimism of the spirit of man. Madhva felt these 
to be highly detrimental to the political future of his country- 
men. Majavada could not give the people the necessary urge to 
unite to resist external aggression at the most critical juncture in ` 
the country's history. Acosmism and indulgence in the hair- 
splitting logic of Sada-sadvilaksanatva and Saptabhangi were not 
the need of the hour. The Hindu community had to be roused 
to a sense of grim reality of the world and the stability of 
Dharma from the soporific effects of a world -negating philosophy 
which in one form or another of Sünyavada, Vijianavada or 
Mayavada had been devitalising the nation from the intellectuals 
to the masses slowly but steadily. The truth of this has been 
pointed out in no uncertain terms regarding its far-reaching 
effect on the national character and morals, by Swami Anand in 
his recent work: Path of the Saints — As the Fulfilment of Vedanta 
(Bharatiya Vidya Bhavan Bombay, 1977) saying that “the 
greatest harm done to Hinduism by Sankara was the theory of 
Maya to explain away everything in the world or life as unreal 
and Brahman alone as the reality. This dangerous doctrine has 
been the greatest weakness of Hinduism and has been responsible 
more than anything else as a single factor throughout subsequent 
ages for the hypocrisy to be found generally in the nature of an 
average Hindu".  (p. 41-42). 


With a prophetic vision, Madhava rose to strengthen the 
national character by turning it back to the buoyant realism of 
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the Vedas, the true Theism of the Upanisads and the emotional 
inspiration of the Epics and Puranas. He wanted to give his 
countrymen a renewed faith in active Theism in which man will 
act to justify his existence and his God-given assets to work for 


realising his optimum Yogyatà as an instrument of the Universal 
Ruler. 


Kuru bhunkgoa ca karma nijam niyatam 
Haripadavinamradhiya satatam. (Dvādaśa Stotra) 


Drawing his materials and inspiration from the Epic, he has 
idealised Bhimasena as the exemplar of Suddha Bhagavata- Dharma 
wedded to Ksatradharma — “Nara yanadvit-tadanubandhinigrahah 
ksatriyanam višesutah paramo dharmah”. Attention is invited in this 
connection to the primary importance of Yatna in realising one’s 
Yogyata in the interlocution of Draupadi and Bhima -with 
Yudhisthira on the wisdom of no war, at any cost, with the 
Kauravas. The place of honour assigned by Madhva to Bhima- 
sena as the chief instrument of Bhabháraharana in the drama of 
the Epic is fully supported by the internal evidence of the Epic 
cited by him. Similarly, to clear the misunderstanding about 
Idol worship, which attracted the fury of the invaders, he opposed 
the logic of Pratikopasana, in terms of identification of the 
inanimate images with God and the superimposition of the idea 
of God on them and explained that the intended sense of the 
Srutis is that the Supreme Being is to be ‘worshipped as being : 
present in the symbol or Pratika but not as identical with it. The 
incident narrated in his biography of his, meeting the Sultan of 
Delhi, when he (Madhva) was crossing the Ganga at a time when 
hostilities were on and explaining to him his message of Universal 


‘Theism in his own language in terms which could not but 
impress his Muslim conscience — 


Yo'sau devo visvadipak pradiptah 
Kurmas sarvam tatparanugrahena. 


bears witness to his moral courage and spiritual Stature, His 
doctrine of the One Supreme Being as the bearer of the names of 
the multiplicity of the gods of the Hindu Pantheon in the fullest 
and highest primary sense of those names Yo devanam namadha eka 
-eva (Rg Veda) iti eva sabdat nanyesam ‘sarvanamata carries the 


potential seed of a Universal Monotheism when the world is 
ready for it, ë ; ; 


t 
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The greatest contribution of Madhva to the theory and 
practice of the true Karma Yoga of the Gita lies in his elucida- 
tion of its true nature as identical with Niskàma Karmayoga of 
which Jüanins are the best exemplars. 


Itisin this context that Madhva strongly opposed the 
equation of Nivrttakarma of the Sastras in popular as well as 
learned quarters with Karmasannyasa and Sanyasa Agrama and 
restored its identity with the Niskamakarmayoga of the Gita — 
on the authority of the Vyasa Smrti (and Manu Smrti). 

Niskamam jRánafüroam tu niprttam tha cocyate. 

He also established that Arjuna to whom the message of Niska- 
makarmayoga has been conveyed is nothing short ‘of an Uttama 
Adhikari, who has been called upon to adhere to it as an ** Adhi- 
karika?” (specially chosen as a Jfiani to lead others). Madhva 
has thus anticipated Tilak centuries back in his estimation of 
Arjuna and the message of Energyism of the Gita. The Acarya 
is also the first to coin and use the expressive term Jñanottara 
karma (performance of karma after enlightenment) — which has 
found its way into the thoughts of the Saints of the Varkari 
Sampradaya of Maharashtra. 


Apart from having fulfilled the needs of his times, Madhva’s 
Realistic philosophy is relevant at all times for Universal human 
welfare and progress, Without faith in the reality of the world 
in which we live, move and have our being and its moral, ethi- 
cal, aesthetic and other values of justice, fairplay, sanctity of 
human rights among developing nations, discharging of one’s 
obligations to society and the country, discarding of sloth, 
indolence and pessimism would all be impossible. The result 
would be chaos all round, without Realism. A Theistic Realism 
with God as the moral Governor of the Universe — Sa£vatadhar- 
magopia provides an inbuilt check against anti-social propensities 
and exploitation of the weak by the strong, by the taming, 
sobering influence of religion and Ethics. All this would be 
impossible in any philosophy which deprives the human self of 
its very incentive to act by taking away from it the power to do 
and enjoy the fruits of its honest efforts and dismissing them as 
the merest superimposition of beginningless ignorance of the 
true nature of the self; No wonder our new Government is thin- 
-king of making the right to work a fundemental right in our 


Constitution. 
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LECTURE II 


THE LOGIC AND METAPHYSICS OF MADHVA'S 
PHILOSOPHY 


. Indian Philosophy reached its culmination in the Vedanta 
and its fulfilment in Madhva's Dvaita DarSana. 


qaqa: quat aracnean: | 
ad Raa fert nesana qa fd 


This statement of Vadiraja in his Tuktimallika is not to be under- 
stood as being oblivious of the existence of Post-Madhva 
Systems of Vedanta such as those of Nimbarka, Srikantha and 
Vallabha. What is meant is that their viewpoints are either 
subsumable under one or the other of the earlier systems or are 
covered by their criticism in tbe standard works of the Dvaita 
system. 


The Dvaita schools known to Gaudapada and Sankara were 
chiefly those of the Niri$vara Sankhya, Segvara Sankhya (Yoga) 
and the Nyàya Vai$esika and Pūrva Mimamsa. The Nirigvara 
Sankhya was frankly atheistic while the place given to Isvara in 
the Sesvara Sankhya or Yoga was that of an auxiliary or common 
cause of cosmic development. In all these systems, matter and 
souls, time and space or atoms were all independent principles. 

. None of these systems has striven to establish God, Ivara or ~ 
Brahman asthe Only Independent Reality, in the sense of being 
Ekam Eva Advitiyam. 


In this statement Ekam affirms that it is the Chief or Inde- 
_ pendent Reality. va rules out all internal differences within its 
bosom or between itself and its attributes of consc 
power, activity and manifestations. ‘Advitiyam’ rules out the 
possibility of any other second Independent Principle equal or 
superior to it. Prof. V.B. Inamdar (Homage to Dr. T.G. A 
1 : 


iousness, bliss, 


L 
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Bombay, 1982) has contended that this interpretation (cannot be 
accepted as it) is “unknown to any commentator before 
Madhva." The Professor is not properly informed on this point; 
for even two hundred and fifty years before Madhva, Yamuna- 
carya, in his Siddhitraya has offered the same interpretation, 


The clear pronouncement in the Upanisad —.Vityonityanam 
(the eternal of the eternals) stands committed to tbe acceptance 
of many eternal entities besides Brahman, While accepting the 
eternality of more than one Tattva or Prameya, Madhva holds 
that only one of them, viz, God or Brahman is to be accepted 
asthe Independent Being and all the rest of finite reality as 
dependent on It. The concepts of independence and dependence 
in philosophy has been defined in Dvaita.as : Svarüpa-pramiti- 
Bravritigüpa-sattütraividnye — parünapeksam — svatantram — tadapekgam 
asaatantram. 


The Svatantra is that Principle which does not depend on 
any other (principle) for its essential nature, its power of know- 
ing or becoming known and its power to act as it deems fit while 
the Dependent is the one that depends on the other in all those 
respects. This anticipates and answers very closely to Spinoza's ` 
definition of Substance as the res completa — what is complete in 
itself, capable of existing by itself and of being explained 
entirely by itself.” 


The Paratantra is ex hypothesi dependent on another in all 
these three aspects, The question how one or more than one 
eternal entity or principle can be conceived to be dependent on 
another such eternal is answered by pointing out that it would be 
limiting the power of God or Brahmanto hold that it can 
exercise control only over entities or beings which are not eternal 
and cannot have such control over others which are eternal and 
uncreated, How. else could we explain the Upanisadic pronounce- 
ment Ya ¿tmani tisthan @tmanam antaro yamayati (Brh. Up.) “who 
being present in the uncreated eternally existing individual self 
controls him from within". The existence of many other eternal 
principles in the Universe such as Time and Space is also estas 
blished by reason and revelation. We have, therefore, to accept 
it and reconcile it with the concept one Svatantra — Brahman. 
It is not difficult to do so — as some try to make out. That there 
exist at least two such eternal principles besides the Supreme 

3 
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Being, which are subject to it is clearly spelt out in the Svetasva= 
tara Upanisad — Jña-ajñau dvau ifüni$au ksaratmavisate deva ekah, 
The famous verse of the Bhagavata Purana: 


Dravyam karma ca kalasca svabhavo jiva eva ca | 
Yadanugrahatas santi na santiyadupeksaya || 


which is often quoted by Madhva, speaks clearly of the eternal 
dependence of eternal principles like Jiva, Time, the intrinsic 
nature of substances, etc. on the eternal Wiil and pleasure of 
God. The continued existence of Souls in all the three periods 
of Time along with the Supreme Being (Krsna) has been articu- 
lated at the very outset of the Gitopad:Sa (Natvevaham jatu nasam 
..). The counter-hypothesis of the creation of the Souls in 
time would at once expose them to impermanence as what is 
created. and has a beginning must have anend. If God can 
confer future immortality on them He could as well have willed 
them to exist without a beginning and an end. That apart, the 
hypothesis of creation of Jivas de novo and ex nihilo would expose 
God to the charges of partiality and pitilessness in putting them 
in different places of high and low, ia happinessor misery with 
unequal opportunities and endowments, for no fault of theirs. 


Reality presents to the inquiring mind three primary data, 
the thinking selves, the world of external reality and indications, 
or intimations of an Infinite power existing above and beyond the 
self and the not-self. Aa unbalanced exaltation of any one of 
these data over thé rest is a source of much false philosophy, 
The more pretentions philosophies of ancient and modern times 
which have tried to resolve these three data into one have failed 
miserably in the end and have ended up in Materialism, 
Pantheism or Solipsism or have been forced to make compro- 
mises or concede some sort of conditional or phenomenal reality, 
through the back-door, The function of philosophy, aided by 
reason and experience, is to determiine by what relationship of 
these three data, man's spiritual progress and needs can be really 
and fully satisfied. These three data have been designated in 
Vedānta Philosophy as bhoktā, bhogya and Preritā or Jiva, Jada 
and lávara. Madhva’s philosophy reduced them to an ontological 
. Classification of two minimum number of Principles — the inde- 
pendent and the dependent, whence his philosophy derives its 
name of “Dvaita.” In broader outline, this different itself is. 
expressed in five-fold form of difference among the three data 
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difference among Jadas, themselves and  Jivas, as well. This 
five-fold difference ia termed Pra-fafica — the important essential 
five—the importance consisting in the knowledge of the five- 
fold distinction being conducive to the attainment of Moksa 
(Prakrstah paficavidho bhedah prapañcah Prakrstata ca mokgopayogi~ 
jfianangatoena — J). 


Calm reflection will show that Madhva’s classification of the 
reals into two grades of Svatantra and Paratantra is philosophy- 
- cally both purposeful and meaningful. Philosophy is interested in 
a quest, not merely of the number of ultimate reals but of their 
status — as a science of values. The classification of this status 
on grounds of Satya and Mithya does not satisfy Madhva as it 
does great violence to experience. While it is true that philoso- 
phy must distinguish between appearance and reality, it is still 
more necessary and important for it to realise the distinction 
between what is Svatantra and what is Paratantra in reality. 
The description of Brahman in the Upanisads as Satyasya satyam 
indicates, according to Madhva, the saving truth is to be realised 
in terms of the Svatantra and Paratantra satyas, If there is only 
one Satya in existence, the talk of the real of the reals would 
make no sense. The proposition would otherwise have to be 
worded as Asatyasya satyam — the real of the unreals! As Jaya- 
tirtha says, it is only when the dependent realities are realis- 
ed as being dependent for thier sattd, pratiti fravriti on the 
One Independent Being that knowledge contributes to the higheat 
good, Otherwise, the enumeration of Tattvas in any philosophy 
and their classification into positive and negative, sentient and 
insentient eternal and non-eternal would be waste of time and 
energy from the point of view of Purusartha, like the counting 
of the sands on the bank of the Ganga, instead of bathing in'its 
waters. These are profound words of wisdom worth pondering 
by all philosophers. It is the dependence of the Paratantra 
(finite reality) on the One Svatantra that is expressed in the history 
of the cosmos through its creation, sustenance, dissolution, 
control, ignorance and enlightenment and bondage and release 
of souls, Of these only as many dispensatlons as are compati- 
-ble with each case should be taken as intended and not all for 
all. mana and Ajñana, Bandha and Moksa are obviously inappli- 
cable to insentient reals. 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


20 


Madhva's Philosophy is in agreement with the position of 
other Theists that the states of bondage and release are both of 
them real states of experience of the selves. This is not accepta» 
ble to Sañkara to whom both of them are unreal states, Madhva 
refuses to accept the doctrine of Paramasàmya of Jivas and 
Brahman in the released state, advocated by Ràmànuja (in 
respect of their (ananda) as it infringes on Brahman’s svátantrya. 
The concept of Svátantrya carries with it the idea of its incomparabi- 
lity in any respect with anything else in the universe, Paramasamya 
in any respect would de repugnant to it. 


Sankara starts his philosophy with the uncriticisable certai- 
nty of the existence of the self. Madhva also starts from the 
same point of the self and itsstatus as the Saksi or the validating 
principle of one’s anubhava, Saksi is the apperceiving principle 
behind all knowledge and its validation; It is never open to 
error. Its judgments are always veridical and must be so. 
Knowledge gained through sensory channels inference and śabda- 
pramana may sometimes go wrong — as it is interpreted by the 
mind. Saksi-pratyaksa on the other hand is supra-mental and 
is caitanyatmaka jñana, and is as such veridical. 


Manase dar$üne dogás syur na vai sáksidarsane 
Yatkimetd oyabhicari syat darsanam manasam tu tat 


Without the seal of validation of knowledge. by the Saksi it would 
be impossible to distinguish between the true and the false. The 
vivid experiences of happiness and misery, desire, hatred, fright 
and such other inner experiences and self awareness, come under 
the purview of Saksi. It is the Saksi that nas got to be accepted 
as intuiting the blissful nature of the self in Susupti, as the sense 
organs and the mind are at rest there. This intuitive experience 
of the bliss of Susupti is never contradicted and it establishes the 
uncontradictable veracity of the judgement of the Saksi. If the 
verdict of Saksi is impugned in any single instance the whole 
‘basis : of rational existence will collapse. The entire superstruc- 
ture of Logic and Philosophy, religion and science will be blown 
up to nothingness, as by an atom bomb, the moment we dare to 
question or doubt the verdict of the Saksi, The stage of Pariksa 


or critical examination of perceptual knowledge precedes the 
operation of the Saksi. : 
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Na parikganavestha syat saksisiddher toasamSayat 


Saksiis another name for the direct perceiver (Saksad drastr)a 
Through the agency of the svarapavisesa it is also spoken of as the 
caitanyendriya of the self, though the two are not different in 
essence, 


An illusionist cannot be sure of anything. For whether a 
given experience is true or false is to be-adjudged by the Sáksi, 
in the last analysis. If the Saksiis also a tainted principle tnere 
will be no prospect of certainty. The Saksipratyaksa has there- 
fore to be accepted as indubitable, Madhva makes a distinction 
between Vrttijiána or knowledge obtained through the mind 
interpreting sensory knowledge and intuitive perception of the 
Saksi. The former may sometimes be erroneous. The percep- 
tion by the Saksi can never err. And itis on the rock of Saksy- 
anubhava that Dvaita philosophy builds its doctrine of the 
reality of the world and its experience of the joys and sorrows of 
life. 


Asmabhir api duhkhadibandhasya 
Satyatàyam saksipratyaksam eva 
upanyastam iti hrdayam (NS) 


There is a grave misconception in many quarters that Madhva 
realism stakes its all on sense perception which is not invariably 
valid, as proved by cases of erroneous perceptions of the snake 
in the rope type. This is very naive. Madhva has made it 
crystal clear in his writings that error is possible only in 
Vrttijfiána but never in Saksyanubhava. 


Manase daráane dosah syur 
na vai saksidarSane 


The truth of the Advaitasaksatkara supposed to be taught in the 
Sruti has also to be certified by the Saksi by sublating the 
earlier Saksyanubhava of the reality of bondage. If one Saksy« 
anubhavacan sublate another, the sublating anubhava may like- 
wise be open to sublation by still another and there will be no 


finality then. 


The Upanisads had been interpreted by Sankara and his 
followers in a Monistic way. Being the earliest in the field, 
their writings had created the impression in the minds of people 
that whatever may be the teachings of the Brakmastitras and 
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the Gita Ubanisads as such were unquestionably Monistic and 
Advaitavada was hailed asthe true Aupanisadam Darganam. 


In the interest of the resuscitation of the original Theism of 
the Upanisads which were but a continuation of the Vedic 
philosophy and its illumination, Acaérya Madhva had to correct 
this impression and reveal the true trend of the teaching of the 
Upanisads by writing fresh commentaries on them and bring into 
bold relief their Theistic foundation and superstructure. 


In the history of thought it has often happened that parti- 
cular texts have come to be victimised by a dominant line of 
interpretation which has for long afterwards prevented critics 
and commentators from venturing to place them in their proper 
‘perspective, The Upanisads had suffered the ‘same fate at the 
hands of Gaudapada, Sankara, Bhaskara and others who have 
side-tracked their philosophy inte an investigation of the true 
nature of the Pratyagatman or the individual self and the redise 
covery and affirmation of its essential identity with the Universal 
Self or Paramatman, 


This excessive preoccupation of these early Monistic Vedàán- 
tins with the individual self and its affirmation as the terminus 
of all philosophical quest and its fulfilment as the summum bonum 
of spiritual life is the result of a gross error of judgement that in 
its true original and highest primary sense the term Atman which 
is so often used in the Upanisads stands mainly and as a ruie for 
the individual self as the real subject of philosophical quest and 
realisation. The Atman-Brahmén equation of the Advaita school 
(Atma ca brahma) is the result of this unproved assumption, How 
persistent and alluring has been the. fascination which this facile 
hypothesis of traditional Monistic commentators of the Upanisads 
has exercised on the imagination of modern Indian echolars and 
Western savants who were guided mostly by the literal sense of 
the passages without caring to go into the context or the signis 
ficance of the analogies used there may be seen from the asser- 
tion made by Dr. Radhakrishnan inthe Introduction to his 
translation of the Principal Upanisads, that “si 
Upanisads ‘Atman’ is the principle of individua] consciousnese 
-and Brahman the superpersonal ground of the Cosmos. Soon the 
distinction diminishes and the two are identified,” (p.77). - 


n- the early pross 
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But when one investigates the matter seriously one finds that 
the term Átman as used in the higher contexts of its occurrence 
in the Upanisads such as pertain to the genesis of the cosmos 
and its evolution and the goal of man, it does not stand for the 
individual self as such. In thelight of this finding, the whole 
foundation and superstructure of Advaita metaphysics tumbles 
down. 


Madhva has helped disinterested students ofthe Upanisads 
to take a fresh look at them from a correct perspective, The 
basic misco nception of the individual self in its isolation, being 
the subject of study and realisation has practically deposed God 
or the Supreme Brahman from its rightful place of honour in the 
heart of the Upanisads as the Aupanisadah purusah. There is good 
reason to believe that the term Atman in its plenary and highest 
primary sense has been used even in the Brbadaranyaka Upanisad 
in the sense of the *'Antaryàámi" or indwelling energiser of the 
whole of sentient and insentient reality. The solemn refrain: 
Esa te dima antaryami amrtah of Yajfiavalkya occurring nearly 
twentyone times in the Brhadaranyaka should open our eyes to 
this fact. In the II Valli of the Taittirīya Upanigad we have a 
description of the Evolution of life from Brahman. Perfacing 
the description with the words: The knower of Brahman, attains 
the supreme goal. Brahman is satyam jfiánam anantam tbe Sruti 
tells us that “From the aforesaid Atman was born Aka§a, from 
Akaga Vayu, Agni from Vayu and so on. Tasmad va etasmad 
ütmana akasas sambhitah Since the Jivatman has not been referred 
to earlier, the pronoun tasmdad etasmad (dtmanah) has necessarily 
to refer to Brahman spoken of as in thé beginning and defined as 
Satyam jñanam anantam A careful study of such crucial contexts 
discussed by Madhva would make it clear that the quest of the 
Vedanta has always been directed towards the Supreme Being 
which ie the Antaryami of both the Jada and Cetana prapanca and 
not toward the individual self who is always the seeker and 
never the sought. The next section will make this clear. 


Tue True Ipentiry Or THE 


*AUPANISADAH PURUSAH'? 


In principle and in substance, the classical Upanisads are 
totally committed to Brahmavidya — the science of all sciences 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 
24 


(Sarvavidyapratistha). For this reason they are also called ‘Adhya- 
tmavidyà., The term ‘Atman’ here signifies the Supreme Ruler 
of all finite existence, its indwelling controller called Antaryamt 
in the Brh. Up. The prefix adhi signifies transcentence of ruler- 
ship (adhir iSvare) Panini. 1-4-97 This Being is also referred to as 
the (Aupanisadah) Purusah — in the same sense — $a và ayam 
Purusah sarvàsu pursu burisayah. 


Thus, the terms Purusa and Átman have been used in the 
highest etymological connotation primarily for the Supreme 
Being and only in a conventional sense of worldly usage to refer 
to the embodied self. It is to mark off the conventional usage 
from the true philosophical sense that the Gia speaks of the 
Supreme Being as Uttamah Purusah and Parama Atma. Accor- 
ding to the principle of interpretation Mukhyamukhyayor mukhye 
karyasampratyayah the highest Primary sense of terms is entitled to 
precedence in Sàstravicàra. 


The question is raised by Yudhisthira in the Moksadharma 
Parva of the Mbh. put to Bhismacarya — Sir, are there many 
Purusas or onlp one? Bhisma answers 0 King, the Sàmkhya and 
Yoga thinkers accept the existence of many Purusas. But they 
do not accept the existence of One Supreme Purusa above them. 
Ishall, therefore, tell you about that Supreme Purusa who is of 
infinite attributes (gunadhikam) and the source of sustenance (yoni) 
of all others Purusas. He is the indwelling Ruler in you and in 
me and all embodied selves,- : kas 


Tava antarātmē mama ca 
Te cànye dehasamsthitāh 


Madhva makes use of this pronouncement in the Moksadharma by 
pointing out in his Doādaśastotra that this disposes of the theory 
hat the difference between the Jivas and Brahman is only a 
Vyavaharika-bheda and not a true one: 

Vyavaharabhidapi guror jagatam 

Na tu cittagata sa hi codyà param I 

Bahavah Purusah Purasapravaro 

Haririty avadat soayam eva Harih YI 
he words of the Gità — 
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Uttamah Purusatuanyah, Paramatmetyadahrtah 
Yo lokatryam avisya bibhartyavyaya Isvarah 


reinforces the content of meaning of the words — 


Bahünám purusanám yonih, Gunádhikah 
Tavantaratma mama ca ye canye dehasamsthitah 


While the Mantras and Bráhmanas of the Vedic litera- 
ture deal with God or Brahman, apparently as an External 
Being, the Aranyakas turn their attention to its immanence 
in the universe: (Etam hyeva Bahocá-.. etam agnau, etam àditye ... 
sarveşu bhütesu etam eva Brahmetydcakaste). The sources of man's 
spiritual insight are bota subjective. and objective, the light of 
the Self within and the wonders of the world without. In the 
Samhitàs the vast order and movement of nature called rtam from 
V rto move, or develop, holds the attention. The Upanisads 
turn to explore the inner world of man (Kath. V.1). From the 
external physical world the attention is here shifted to the inner 
immortal self of man and its states of waking, dreaming and 
dreamless sleep (susupti) and beyond and its relation to the 
Supreme Unseen Power which steers it in and through these 
states (See Brh, Up. IV.3.15 and BSIII2) “The Supreme of the 
Upanisads is thus the God in Man ¿n the Universe and is 
beyond both at the same time or what has been described in 
the PurusaSuükta as the highest of all-in the Universe. Visvatah 
Paramam nityam. Madhva finds this sentiment voiced in the 
words of the B.S. Bhima samprasadat adhyupadeía- the expression 
adhyupade$a being most thoughtfully and suggestively explained 
as sarvesam adhikatvena upad-Sat - quoting this very text of the 
Purusa Sükta. 


With this shifting of emphasis from the outer to the inner 
world of man’s states of existence, his struggles and his quest 
for restevide, Sayatha Sakunis sutrena prabaddho disam patitoa 

. any-atrayatanam alabdhva bandhanam eva upasrayate (Chan, Up.) in the ` 
final‘ source of all finite life arises the birth of true philosophy. 
Following the Aranyakas the Upauisads completed the extension 
of sway of this Supreme governing principle of the Universe 
as holding the key to the very existence, power of knowing and 
functioning of all finite reality (aitadatmyam idam sarvam-Chan- Up.) 
meaning all this in the Universe has that unseen Power (anima) 
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as its inner ruler (dima). This sums up neatly the quintessence 
of the Upanisadic teaching. As Ràmànuja points out in Sribhasya, 
Uddalaka’s statement Tat tvam asi in the concluding part of his 
upadega does not make any independent predication. It merely extends 
the application of the general principle that all this has the 
Supreme Bein» for its inner Ruler to the particular case of the 
person addressed viz. Svetaketu, who represents the inquiring 
self, the Jivàrman, thereby pricking the bubble of his vanity and 
self conceit in supposing that he had mastered the secret of all 
Vedic lore (of. Sayvan Vedan adhitya mahámana anucánamáni stabdha 
eyaya) and making him realise that like everything else in the 
universe he too is dependent on the same Unseen Power of God. 
alatead : (Pratijnátárthasya visese upasamharah). 


The laying down of universal propositions like I$ayasyam 
idám sarvam (the whole universe is the abode of God) Aitadatmyam 
idam sarvam (All this has the Supreme Being as its ruler and ind- 
welling Controller) as the corner-stone of Upan'sadic philosophy 
in both the shortest and the longest of the Upanisads naturally 
led to an absorbing interest in the continued pursuit of philo- 
sophical reflections on the relationship between the human per: 
sonality and its environment - the world of matter and their 
common governing principle. Tam Atmastham ye anupasyanti dhiras 
tesam Sukham saSvatam netaresam (thereis eternal happiness for 
those who are able to perceive the great Being seated in one’s 
self and not for others ~ Svet Up) We see here thatthe Lord 
present in the individual needs must be different from it, 


The'Upanisads clothe their thoughts in Mystic language and 
idiom with colorful analogies and parables. For this reason the 
logical stepsin their philosophical pronouncements and postu- 
lations often remain obscure inthe background and have to be 
drawn out and developed Systematically thro’ discursive rea- 
soning and given concrete form and shape, This was done iri 
the Nirnàyaka Sutras of Badarayana, 

The philosophical etymology of the term “Upanisad” 
by Sankara in his commentary on the Katha Up. on the basis 
of the Gne inter-related meanings of the root "sad? with ‘upa’ 
Be qu a crore iic ogee 
' ; Stroys the seed of Avidya and 


given 
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leads one to Brahman is acceptable to Madhva, He therefore 
insists that being intended to give us the highest knowledge of 
Brahman (aupanisadah purusah) these Upanisads ought to be inter- 
preted uniformly, consistently and exclusively so as to reveal the 
transcendental majesty of Brahman as the Sattaprami-pravritt- 
nimitta of al! finite reality, the universal Creator (Visoasya karta) 
the inner indwelling controller of the Universe (Vi$va-antar yam) 
towering high above all. (Visvatab paramam) - see Atyatisthad 
dagingulam~ and that they (the Upanisads) should never be deflee- 
ted from their highest purpose, aim and objective (mahatatparya) 
and made to stray into miscellaneous topics pertaining to 
Aparavidya : Upanisattodcca viSesato na yatkincid ucyata iti vaktum 
yuktam, Abhagavadvisayasya ninditatvacca na upanisatsu anyad ucyate 
(MBrh, Up. Com.). 


In accordance with this basic approach, Madhva’s commen- 
tary on the Upanisads rigorously andconsistently bring out how 
the various Vidyás (meditations) taught in them such as the 
Gayatri Vidya, Pancagni Vidya, Udgitha Vidya, Bhargavi- 
Váruni Vidya, Saptanna Vidya, etc. have for their subject 
matter only the Supreme Majesty of Brahman, possessed of infi- 
nite perfections as the immanent source of all cosmic life and 
its unfolding without being at the same time touched in the 
least by their changes of state and other shortcomings. 


The whole fabric and pattern of Upanisadic thought as 
conceived above, leading to the realisation of Brahman thro’ a 
rich variety of coordinated points of view conveying the central 
thesis of Brahman has been set forth by Jayatirtha in his 
exposition of the Satsiddhánta of the Srutis, as conceived by ` 
Madhva. 


As the sustaining source of all, the Upanisadic Brahman 
must necessarily be in all forms of material evolution and in the 
psychosphysical states of allliving beings such as the waking, 
dreaming and dreamless sleep, and their peregrinations in the 
other worlds after death here and be steering then all, This 
provides the key to Madhva's interpretation of the description 
of the Avasthatraya of the Jivasin the Mandükya Upanisad 
and elsewhere in the Brh. Up- masterminded by the Antaryami- 
Brahman. It is not without significance that the Mandukya 
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itself refers to tbe “Antaryami” in this connection Esa sarvajña 


Eso Antaryáami Esa yonih sarvasya, prabhavàpya-yan hi 
bhügtanàm. (6) ; 


The following facts should make this clear. 


(1) The etymology of *Atman" as quoted: by Sankara in his 
commentary on the Katha has reference to an all-pervasive 
all-energising intelligent principle which sustains and regulates 
all cosmic life by its immanence and transcendence, as pointed 
out by the Brh.Up and differes from the transmigrating selves 
which are dubbed as arta (subject to pain and suffering) (ato 
anyad àrtam). The Jivatman who is subjectto the vicissitudes 
of Karma and rebirth cannot at all be said to be an-arta or to 
be of a constant nature (santato bhāvah) within the meaning of 
the term Atman as accepted by Sankara, at least till he is 
released from bondage and agelong transmigration Such 
subjection to bondage is not exactly a token of his maintai- 
ning a constant nature (santato bhdvah) "at all times, — unless 
transmigration is itself dismissed as an imaginary state of self- 
delusion. That would involve more uuproved assumption of the 
falsity of the experience of bondage. As what is false is a 
product of ignorance, the possibility of Ignorance screening 
the self-luminous Atman (Svaprakāśa) somehow, giving rise to 
the appearance of the world: and the Jiva's place in it will open 
the door to more difficult problems than could be solved. 


(2) A verse from the Tantra quoted by Sridhara Sxàmin, the 
famous Advaita commentator on the Bhagavata Purana derives 
“Atman” (from a-tata ma-+tr) meaning the Lord vs pervades 
all, inside and out (Saroantaratarah as the Brh.Up. also puts it) 
and who knows everything- Aratatoae ca matrivad Atma hi paramo 
Harih. This isthe most important Mystic etymology of the term. 


(3) The opening: sentence of the Ait. U; 


b. speaking about the 
pre-creation stage of the world says “Atman alone existed in 


the beginning. Nothing else winked then” (Was active). 


(4) The Taitt Up. after stating that the knower of Brahman 
attains the supreme and defining the Supreme as Satyam jnanam 
anantam Brahma, saysin the same breath, “From es A said 
“Atman? Akāśa was born, from Akaga Vāyu, from Vayn Sen 
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from food the Purusa". This should make it abundantly clear 
that the “Atman” spoken of here cannot be the. individual self 
who forms part of the created Universe in the evolution. 


(5) -A famous passage in the Brh. Up. (III 7.3-23) brings oue 
the glaring difference between Jiva and the Ruler of the Cosmos 
who indwells in him as in everything else such as Prthvi, Apah, 
Vayu, Azni, Manas, Prana, the Sun and the Moon, the eyes 
and the ears and last but not the least in the “Sel” and con- 
trols him from within whom the self does not know and at the 
end of this Jong recital the sage Yajnavalkya declares - He is 
your “Atma” -.the «Antaryàmi" (¿sa te ātmā antaryamt) 


“All else other than the Antaryami is subject to misery” 
(ato anyad artam)- Writing about this very passage in his 
Sūtrabhāşya Šankara himself says: 


“(Esa te Atma An'aryāmi amrtah” iti ca ütmatva - amrtatve mukhye 
Paramütmana eva upapadyete. Tasmat śārirād anyah Iívaro Antaryami 
iti siddham". 


These are sufficient to establish that in the considered 
opinion of the Upaoisads, the embodiea self is nof the one which 
has been referred to by the term Atma in any of these higher 
momentous contexts. 


Once the true sense of the term Atmam is tbus settled 
beyoñd reasonable doubt, there should be no further difficulty 
in understanding with Madhva how all the Vedantic texts 
speak primarily of the one Supreme Being as the object of 
our spiritual quest and realisation. Hence it is the Supreme 
Brahman that i: entitled to be designated as the Aupanisadah 
-Purusah- the Being who controls all Cetana and Acetana pra- 
panca, embedded in the beart of the Upanisads as its secret. 
This will enthrone Theism as the ultimate truth of the philo- 
sophy of the Upanisads, for which thinking men ail over the 
world will have to be gratefnl to Madhva for enabling them 
to see it 


Tue SrArE Or Moxsa IN Mapuva’s PHILOSOPHY. 


š Madhva believes in the survival of every individual perso- 
nality as such in Moksa. This is the corollary of his acceptance 
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of the distinctiveness of Svarupa of each Jiva. As release con- 
siste, in his view in therealisation of the intrinsic bliss of selfhood 
by each one and as this bliss is at the same time incommunicable 
to others, it is a positive experience to be felt and realised by 
each oneof them. We cannot, therefore, ask how the blissful 
experience of one self differs from that of another. It is purely 
a matter of intuitive experience of each individual and we have 
to leave it at that. As Rāmānuja says-ivasvarüpam jnánünanda- 
laksañam, — Tasyaitasya Svarüpabhedo vácüm agocarah svasamvedyo 
jfanasvarüpam ityetavad eva nirde$yam. Hence it will be presump- 
tuous on our part to attempt to define in clear and precise terms 
what the released state would be like, from this side of reslease. 
Nevertheless, man is irrepressibly curious and inquisitive about 
what lies in store for him in the great beyond, People expect 
the philosopher to throw some light on these questions. Asan 
interpreter and expositor of the traditions of the Vedasastra on 
this point, Madhva bases his account on the scriptural facts and 
evidences. He also adduces reasons in support of these inter« 
pretations, He gives a consistent picture of the released state 
harmonising the realistic and idealistic accounts found in the 
Vedas and the Upanisads and Post Upanisadic sources. It 
must be said that his is a distinctive view, differing from other 
Realistic conceptions ofit of the Nyàya school and also of 
Ramanuja’s in important respects. It is uncompromising in 
principles, trenchant in its logic and discloses a measure of 
Mystic inwardness in some respects, 


The first and foremost feat about Moksa emphasised by 
him is its positive aspect He is opposed to the purely negative 
view of it held by the Sankhyas and the Naiyayikas, Moksa to 
be a Purusartha and the highest one at that must be fully mani- 
fested-ie. capable of being actually felt and enjoyed with a 
full consciousness that it is being enjoyed. This would naturally 
presuppose the survival of the one who is to enjoy the experience 
of the blissed state. In this connection Madhva discusses the 
famous text Na pretya samjná astiin the Maitreya Brahmana of 
the Brh. Up. in his VIN and shows that Maitreya’s difficulty in 
accepting the loss of personal consciousness in Moksa was based 
on its incompatibility with being a Purusártha and nof on 


account of the alleged self-contradiction between the earlier and 


later statements of Yajnavalkya in first describing the self as 
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Vijnánaghana (mass of consciousness) and later denying the 
survival of consciousness as such This isa very crucial point 
not noticed or brought to light by any other commentator on the 
Brh. Up before viz , that if the difficulty felt by Maitreyi was on 
account of the self contradiction created by Yajnavalkya's 
earlier and later descriptions we should expect sucha self con- 
tradiction to be pinpointed by Maitreyi by quotiag both the 
statements giving rise to such a contradiction. As she has not 
done any such thing, and has quoted instead only the later 
statement of Yajnavalkya “Na pretya samjna asti iti? it follows 
that her objection was based on the extinctoin of personal con- 
sciousness in Moksa depriving the goal of its Purusarthatoa or a 
worthwhile object of human pursuit. Accordingly, Madhva finds 
it only reasonable to construe the three posers of Yajnavalkya 
in his explanation - beginning with Yatra hi Dvaitam iva bhavati-... 
Yenedam sarvam vijünati tam kena vijaniyat and Vijnatáram are kena 
vijaniyat as three parts of a reductio ad absurdum intended to estas 
bilsh the survival of duality in Moksa, the presence of knowledge 
of the Supreme and of his own selt by the released Jiva. The 
Muktas express their joy thro’ various acts of spontancous worship, 
singing «ámans in sheer joy (etat sama gayan aste hà u hā u). There 
is no prescribed round of activities or code of conduct as they 
have risen above the sphere of mandates The gradations among 
the released souls (Táraramya) being intrinsic to them does not 
lead to any jealousy or discord among the released souls, whose 
quantum of svarüpananda manifested in release is not uniform. 
For hatred, jealousy and discord are the outcome of dosas (flaws) 
and bad passions, Since Moksa isa state which is free from 
all such defects, the presence of gradation (faratamya) does not 
lead to any heartburning among them. There is complete 
harmony and fellowship among them. Madhva has given a 
highly suggestive analogy of how this could be, by comparing 
the released souls and their relationship to those superior to 
them in theirnatural gradation, as the relationship of an ideal 
$ishya to his Guru (whose knowledge and attainments are greater 
than hisdisciple's (Aupasadavat). This is based on a very thougt- 
ful and thought-provoking interpretation of the words of the 
Brahma:ütras- Aksaradhiyam tu avirodhah aupasadavate there is no 
discord among the God-intoxicated", 
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LECTURE III 


MADHVA'S CONTRIBUTION 


l. GUIDE-LINES FOR SOLUTION OF THE 
CONFLICT OF ADVAITA-SRUTIS WITH PERCEPTUAL 
EVIDENCE AND EXPERIENCE 


Among the well-known Pramanas of Perception, Inference 
and Sabda (Sruti or Agama) the last enjoys the place of honor 
according to all schools of Vedaata. Madhva himself has 
quoted a verse from Brahma Tarka to this effect : 


Prabalyam agamasyaivà jatya tesu trisu Smrtam 


This seems to give a privileged position of vantage to the 
Advaitavada based on Monistic-looking texts like Tattvam asi, 
Nehananasti kincana, etc., over the Realistic position about the 
uncontradicted reality of the external world and the experience 
of the joys and sorrows of life and the difference - between the 
individual Selves and Brahman, for ever and.their survival in 
the released state also. As Madhva himself is committed to 
the superior status of the Srati among the Pramanas one would 
naturally expect- him to have given serious thought how to 
maintain his rigid Realism without coming: into conflict with the 
“Advaita $rutis". Some Nyàya philosophers have tried to ex- 
plain that the Monistic texts are intended only for meditation 
(Upasana) and so there is no conflict. This does not satisfy 
Madhva accosding to whom Upasana must be true to fact and 
admits of no superimposition. He, therefore, approaches the 
problem from a different standpoint. M 

First of all, he confronts the Advaitavadin wlth the admit: 
tedly greater percentage of Srutis in the Upanisads themselves in 
support of the reality of the world and the differences between 
Jiva and Brahman, which continue to exist in the released state 
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also — as compared with a handful of Monistic - looking texts 
cited by the other school - such as the ‘“Mahavakyas’’. 


Thia puts the Advaita in a more difficult position than the 
Realist in having to disarm not only the evidence of consolidat- 
ed human experience about the plurality of selves and the rea~ 
lity of the external world and its vivid experiences but the 
backing given to them by the numerous Bheda Srutis themselves 
in these Upanisads to the Realistic view, not to speak of the 
large measure of attention given in them to the details of the 
creation, sustenance, dissolution and control of the universe by 
the Supreme Being and the peregrimation of the Souls in other 
worlds before taking rebirth here again and the efforts they have 
to put forth to attain final release. 


It will be seen that from this point of view Madhva 
philosophy enjoys the double advantage of (1) the support of the 
Bheda Srutis and of Universal human experience of the reality of 
the external world and God’s interest in its creation, sustenance 
aud control from within, We read in these texts “knowing the 
Superior Brahman as distinct from one’s self and its indwelling 
inspirer and being accepted by Him one attains immortality” 
(Mund, Up.) "He is your inner indwelling Ruler (Astaryami 
Atma) who is present in your own self but whom the self knows 
not" (Brh. Up.). “After leaving this world once and for all, the 
Jiva appraoches the Blissful Ruler” (Tai. Up-). What remains 
for Madhva is to find a reasonable asd satisiactery way re- 
conciling the Monistic-looking texts with the basic requirements 
of his realistic philosophy. 


Before going to that point, it ip mecemare to examine how 
far the Monist has been successful in Gietaing the opposition 
of the Bheda Srutis and clear the groond for himscifi. He 
jumps over the first hurdle by cailing to aid the doctrine of 
Mithyatva or falsity of all experience here and now. Falutw à 
so defined as to accommodate within it two levels of lower 
truth the Vyavaharika (practical or conventional) and the Siwe 
sory real — both open to liquidation, the former by Beahenje 
knowledge representing the Paramarthika truth and the lattes 
by correct knowledge soon after the illusion, 
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In this way both the Bheda Srutis and the consolidated 
testimony of human experience of the reality of the external 
world and of beings therein are brought within the grip of 
falsity, under the name of Vyavaharika satya while Advaitic reas 
lisation of oneness of all remains the sole real truth par exce- 
llence. 


The subject of Mithyatva of universal human experience of 
differences and the joys and sorrows of life has been discussed 
and refuted by Madhva and his commentators at great length 
and depth in their writings. There is no need to go into them 
' here. 


As for the Bheda Srutis, it seems to be anomalous that the 
Upanisads which are Brahmavidyà and Paravidya should harbour 
so many thorns of Bheda Srutis in their sides. Why should they 
allow the intrusion of the hostile forces within their territory and 
then take the trouble to dislodge them by hook or crook? 


The same question cannot be put to the Realist. For in 
his opinion there really are no ` Advaita Srutis, What pass for 
such admit of cogent interpretation in full conformity with the 
requirements of Realism. Take the Neha nanasti text for instance, 
which the Advaita has construed to mean that there is no world 
of duality whatsoever meaning that our experience of it is false 
and superimposed on Brahman. But a strict adherence to the 
wording here and syntax would make it clear that tha signifies 
Brahman. The negation of duality contemplated in Brahman 
must relate to something pertaining to Brahman - such as its 
attributes of Jana, ananda and not of the world which does not 
inhere in Brahman but in its material causal stuff of Matter. 
The denial of such attributes as existing apart (nana) from 
Brahman leads to the logical conclusion that they are not diffe- 
rent from the essence of. Brahman but are part and parcel of its 
essence of being. This is a case of signtficant negation of separate 
Ane. oe MM ee 
*Spabhavik?" as another U e bo oe EE 
the view that Brahman ARE HE me TE et 
Nyaya VaiSesika and some othe erae ae 

r schools hold. 
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Evam dharman prthak pašyan 
Tameva anuvidhávati (Katha Up.) 


The Tat toam asi text also has been explained as emphasising that 
like everything else in the entire universe the Jivàtman too has 
the One Supreme Being for his inner Ruler and indwelling 
principle - (aitadatmyan). It isto be noted here that the neuter 
pronoun Tat here has for its antecedent the compound aitadat- 
myam (which is also a neuter form) which provides a smooth 
anvaya (syntactical connection) for it. We have already seen how 
the overall Samanzaya of the whole gamut of currents of thought 
in the Upanisads, including the Monistic-looking texte have been 
shown to converge on the central thesis of the Upanisads — the 
Majesty of Brahman, So far then as the Monistic - looking 
texts are concerned, there is no problem for Madhva. 


On the other hand, the Dualistic texts retain their dualistic 
connotation. They stick to their actual meaning. But in order 
to get over the difficulty they create-for the Monist, they have 
been labelled as anuvddaka i.e. intended merely to recapitulate 
and repeat the complexities of the world of matter and souls, 
for purposes of final dismissal and negation by the Monistic 
texts such as JVeha nanisti. This theory consigns more than three 
fourth of the contents of the Upanisads to the limbo of the ncga- 
table, The reason for their negation isthat they deal with 
Vyavaharikabheda, while the Advaita Srutis speak the language 
of Paramarthika-abheda. The question why they should be 
limited to Vyavaharikabbeda has to be answered by saying — 
because they are negated,. The question why they should at all 
be negated is answered by saying because they speak of 
Vyàvaharikabheda. This involves an interdependence in argu- 


ment. 


Madhva has himself renewed the Advaita explanation that 
the Bheda-Srutis are merely recapitulatary in their character and 
are not predicative or prescriptive in any sense, 


When the Bheda Srutis are. reduced to the level of 
Vyavabarikabheda their validity as Srutis is also automatically 
reduced to Vyavahárika pramanya instead of Paramarthika 


pramanya. What is Vyavaharika is necessarily sublated - no 
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matter when. The longer the delay in its sublation the greater 
will be the intensity of the illusion it perpetuates - and that is 
no compliment to be paid to the Srutis which are voted to the 
highest place of honour among Pramànis. Madhva points out 
that Vyavahárika pramanya is a misnomer. Pràmanva or vali- 
dity of knowledge according to all schools of Vedanta is consi- 
dered to be intrinsic to knowledge (svatah prāmāņya) as against 
the Nyàya Vaigesika view that validity is extrinsic to knowledge 
(paratah pramanya). Since Advaita philosophy also subscribes to 
Svatah-pramanyavada, it would be inconsistent for it to talk of 
soatah prámánya and its sublation in the same voice. 


Pramanyasya ca maryada kalato vyahata bhavet 
Kalantare pramanam ced idānīņ manata kutak? 


Validity is inconceivable without involving the uncontradicted- 
ness of the content of knowledge. It is a question of fact and 
not of the duration of the content If this factual veracity is to 
desert knowledge and its e.perience it would be a misuse of 
language tocall it validity. 


Regarding the alleged Anuvadakatva or recapitulatory role 
of the Bheda Srutis, Madhva says that when the Apauruseya 
Sruti takes the responsibility of resorting to an Anuvada, it must 
naturally be presumed that what it repeats by way of Anuvada 
is a well-established fact, reiterated for authoritative affirmation 
or edification of seekers of truth. The Sruti cannot be concern- 
ed with idle gossip or bother itself about its negation. It stands 
to reason, therefore, that the differences and dualities recapitu 
lated by the Bheda Srutis must be borne out by Pramanas, If 
so, they cannot be negated by the JVehananásti Srutis If not 
established by Pramanas those differences Pertaining to the world 


of matter and souls cannot be made the 


Anuvada aubject of an 


That apart, a recapituation and its negation must bein the 


same context and the negation must be clearly indicated by 


some suitable words such as = “at is mol sors Sun made 


in one Upanisad about the creation of the world cannot be 
negated by another Upanisad = unless what is to be negated is 


also cited verbatim and negated, Besides, an anuváda can also be 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


37 


made for purposes of reinforcement to dispose of dis-agreement 
expressed by other thinkers ( Vadivipratipatti) - as Sankara himself 
states in regard to the Sruti Asti ityevopalabdhavyah in his com- 
mentary on the Brh.up. Thus in keeping with the dignity of status 
of the Upanigads, it would be taking too much of a liberty with 
them to dismiss the Bheda Srutis which are unpalatable to the 
Monist ai not-truth-declaring and as intended only for purposes 


of negation by Neha nānāsti. 


Tue Criterion Or Upajivya PRAMANA PRABALYA 


When any two Pramāņas are in copflict, the conflict is to 
be resolved on the basis of, which of them is the Ufajivya in re- 
gard to the other. Upajivya is the foundational datum. 
Upajivaka is the superstructure on it. The superstructure must 
be in keeping with the foundation to pass muster. Mere tem- 
poral precedence or priority is not the proof of upajivyatva, Duly 

verified upajivyatoa (pariksitatoa visislam) is however irrefragable 
and is entitled to set aside or modify the ufajivaka depending on 
the nature of the case. Notwithstanding their high status as 
Sruti, the Monistic-looking texts are open to conflict with the 
Bheda Srutis which are upajivya in respect of the Abheda Šrutiss 
We have already seen that Madhva establishes the validity of 
consolidated human experiences of the joys and sorrows of life, 
and related facts established by perceptual evidence on the ` 
final basis of Saksipratyaksa, which is the acid test of all truth. 
He is aware that some perceptions may ere sometimes. But not 
so duly tested Pratyakss or what he calls Pariksitapratyaksa. 
The fariksà ends when the Saksi sets its seal of satisfaction and 
approval on the result of the tests Intuitive experiences of 
Sukha and duhkha have never been known to be open to doubt or 
contradiction, We may recall the words of Jayatirtha here ~ 


Asmabhir api duhkhadibandhasya satyatayam saksipratyaksam eva 
upanyastam iti hrdayam 
that the Dvaita philosophers take their stand on the evidence of 
Saksiin the last analysis, in respect of the vivid experiences of 


embodied life; 
From this vantage then, Madbva holds that the Bheda 
Srutis backed by our Sáksipratyaksa are the Upajivya Pramana 
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in respect of the Monistic-looking Texts. Hence the latter must 
defer to their finding, by allowing themselves to be construed in 
other suitable ways avoiding a head-on collision. Madhva has 
himself suggested many suitable ways in which the Abheda 
Srutis can be explained and accommodated without infringing on 
the basic truth of the Bheda Srutis, which are their Upajivya, 
.such as from the point of view of the independence of Brahman 
ag in raja rágiram, its being the highest reality that exists (as 
“by knowing SomaSarma all Kathas are known" and from the 
point of view of identity of place, harmony in thought, similarity 
of certain attributes and so on — short of Svartipaikya 


Svatantrye ca visistalva sthanamatyatkyayor api 
SadrSye caikyavak samyak savakasa yathestatah, . 


The difficulty in pressing forthe identity of essence between ° 
Jiva and Brahman which is supposed to be the purport of the ` 
Monistic texts is that such Svarüpaikya as between the two is 
opposed to Upajivya-Pramàna. To explain — the Jiva as given 
by Saksipratyaksa is a finite beiag of limited intelligence, bliss, 
power and other attributes, while the Supreme Brahman as 
understood from the Srutis is infinite in all respects. A vifig» 
taikya between two such beings would be unthinkable = as bet- 
ween a well and the ocean or the atom and the Meru mountain. 
This contradiction will persist irrespective of whether the identity 
proposition is moved making either the Jiva or Brahman the 
subject and the other the predicate of identity. The difficulty 
cannot be overcome by dropping all the determinants of both of 
them and pressing for an identity. These attributes of Jiva 
and Brahman cannot be dropped as they are the essence of 
them as the Sruti says in respect of Brahman - 


Parasya Saktir vividkaiva Srūyate 
Svabhaviki jñanabalakriya ca 


In any case, a bare identity of both as pure consciousness (Cit) 
would be tautalogous as Cit is cit, To speak of this cit being 
identical with that Cit would be impossible a3 there is only one 
Cit in Advaita thought. That the thesis of identity between 
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Jiva and Brahman cannot escape Upajivya Pramana virodha, and 
has, therefore to be abandoned. 


It may be asked ~ What is there to choose between the two 
approaches of the Monist and the Realist - in dismissing the 
Bheda Srutis as Anuvádaka or iu calling for a modification of the 
meaning of the Abheda Srutis on grounds of upajivyaprübalya? 


Madhva would say there is much to choose. The principle 
of Upajivya-P abalya is a sound and accepted principle of episte- 
mology. Its influence can be seen even in the Monist's opting for 
Bhagatyagalaksana to avoid head on collision between the 
Bheda and Abheda Srutis for fear of Pratyaksavirodha, The 
modification of the literal sense to some extent out of regard for 
the status of the Sruti has the sanction of the Pūrva Mimarhsa 
Castra also as can be seen from various instances under the 
Sūtra Tatsiddhi-jatisdrapya-prasamsa bhimalinga samavāyāt in such 
examples of Vedic texts like Adityo yüpah-the sacrificial post is the 
Sun, Yajamanak prastarah — the handful of darbha grasa is the 
gacrificer” and so on. The reduction of the status of the 
Bheda Srutis and the consolidated experiencee of humanity to 
the lower level of Vyàvabàrika pramanya not opposed to the 
Paramarthika prao anya of identity is not known in any Vaidika 
dargana outside the Advaita school. It can only be found in the 
Madhyamaka school of Buddhism of Nagarjuna — 


Doe satye samupašritya Buddhánám dharmadesana 
Loke samortisayam ca satyam ca paramarthatah 


It is only a corollary of the Brahmajnanavada which itself rests 
on so many o:her assumptions. 


So, itis after weighing the pros and cons, Madbva propounds 
a viable solution on the conflict of Bheda and Abheda Šrutis on 
the one hand and of the consolidated experiences of buman life 
with the acosmic texts, on the basis of the very second half of 
the verse from the JBrahmatarka itself RT ME EIE a aA 
aeataat 94g and on other grounds; that the Sruti is absolute 


authority in matters which fall directly and exclusively under its 
jurisdiction such as determination of the existence and the 
9 
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nature and attributes of God, His personality, manifestations, 
, as Avataras, etc. 


Agamatka pramanesu tasyaiva hyupajivyatà 


This includes the existence and nature of gupersensuous rcals and 
values of Dharma, adharma, etc, But when the Sruti appears 
to be in conflict with its upajivyaprámana in matters falling 
within the legitimate sphere of the Saksi, it is the Saksipratyaksa 
and anubhava based on it that is the upajivya of auch Srutis, This 
marks off the spheres and boundaries of Sruti and Pratyaksa 
(Saksi) in a very thoughtful way. Neither Pratyaksa nor Sruti 
is allowed to invade or intrude into each other's jurisdiction, 


Thus Madhva’s approach shows a balanced outlook of a 
genuine philosopher, even in the modern sense of that term. 
There are uncommitted Vedantins to-day, in our own country 
and elsewhere, who are silently nursing a complaint, unable to 
voice it openly — that Indian philosophy is under the thraldom of 
textual authority, Whether one agrees with Madhva or not, 
it must be admitted that he has opened a new approach to the 
understanding of Vedanta philosophy and given a new lead to 
thought which must give some aatisfaction to writers like Dr. 


Jvala Prasad (History of Indian Philosophy) who has bemoaned 
that É 


"There. has been no origina! contribution ^ 
to Indian Philosophy for centuries.” 
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2. OTHER IMPORTANT CONTRIBUTIONS 
TO INDIAN THOUGHT 


Madhva's philosophical concepts and categories differ 
much in their scope and purpose from those of its contemporary 
systems and earlier ones, In some cases the nomenclature is rez 
tained and the conceptions are different. He is generally allergic 
to over-elaboration of details and picturesque Prakriyas. A robust 
philosophical commonsense and a rigid legend for the tests of 
truth characterise his logic, epistemology and ontology. He does 
with the barest minimum of presuppositions. His theoriesdisclose 
both idealistic and realistic leanings in important respects. He 
does not shrink or shy away from them because of their scholas- 
tic affiliations with this or that system. His acceptance of 
Svarüpabheda among distincts shows a realistic bent and identity 
in difference (Savisesa abheda) between substance and its perma- 
nent attributes a strong idealistic bent. On the other hand, his 
rejection of the Universal saámanya shows an extreme realistic 
attitude undreamt of in the Nyaya-Vaisesika and other realisms. 
His realism is wide enough to admit of the possibility of errone- 
ous knowledge in life and he does not feel called upon to agree 
with Ramanuja that all knowledge including that of **suktirafata? 
(silver in.shell) is Yathartha and that the so-called erroneous kno- 
wledge (bhrama) is a blundering into the truth. There is thus no 
truth in the assumption of some scholars that '*Madhva's philo- 
sophical teaching was mainly based on Pre-Madhva realisms of 
the Nyàya VaiSesika and Pūrva Mimamsa” or that he makes a 
clever use of Nyāya Vaisesika and Pūrva Mimamsa, in the develop- 


` ment of his views. 


Madhva is most original in his ontological classification of 
Tattva as Svatantra and Paratantra. This is the keynote of his 
Siddhanta which derives its name of **Dvaita" from it. As a phi- 
losopher, Madhva yields to none in maintaining that the Svatan- 
tra Tattva or the Independent Real can only be ONE while the 
Paratantras can be many in number and dependent all of them 
on the ONE Independent. Itis the Svatantra Tattva which 
holds the entire finite reality in position and balance: like the 


pearls in a garland by the thread. 


Mayi sarvam idam protam sūtre mamiganà iva (Gia) 
6 
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The Svatantra sustains the promise and potency of all that is 
Paratantra. The definitions of the Svatantra based on his exp- 
lanations in his AV has been elucidated by Jayatirtha in his 
commentary as Svariipapramitipraorttirapasattatraividhye Parānapekşam 
Svatantram, tadapeksam asvatantram), The Independent Principle 
is that which does not depend on any other for its own nature 
and existence, it self-awareness and/or knowability and for its 
functioning, is which its expresses and manifests itself. Comment- 
ing on the statement Doividham tattvam igyate he says it signifies 
that it is the only philosophically viable proposition. The exis- 
tence of two equally independent principles is logically and 
metaphysically inconceivable. Hence there can be only one 
Svatantra in existence. Ail the rest, comprising finite reality, 
whether sentient or insentient must be dependent on the 
Svatantra. The dependents cannot obviously control one another 
without a higher principle to connect them. Otherwise, there will 
be aregression ot strike and opposition through which they 
would all destroy one onother and there will be no reality left 
behind. The dependents cannot also come together for inter- 
action of their own accord without some other power enabling 
them to do so. 


Jayatirtha makes it clear that the classification of Tattva into 
the dependent and the independent (one) is the only philosophi- 
cally sound, meaningful and purposeful one. The other classifi- 
cations into positive and negative, Cetana and Acetana, are 
irrelevant to the purpose of Vedanta as a Moksaéastra. 


Madhva calls this classification the ‘Satsiddhanta’ the right 
philosophical perspective in which the Supreme Being called by 
whatever name, as Brahman, Paramatman, God or Purusottama, 
occupies the highest status. The various currents of thought in 
the Upanisads converge smoothly and beautifully on this central 
point as elucidated by Jayatirtha with his usual persuasive 
eloquence: All Upanisadic texts without exception speak of the 
Majesty of Brahman as the abode of infinite perfections and free 
from all metaphysical imperfections, Of these; (1) some represent 
it asendowed with attributes like omniscience, lordship, inner 
rulership of matter and souls, beauty, goodness, etc. (2) others 
represent it as free from all limitations of sin, suffering, liability 
to physical embodiment, decay and death, (3) yet others describe 
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itas lying beyond tbe reach of human thought and speech in 
order to bring home to us its comparative inaccessibility 
(atigahanataj&apan?ya)-as in Yato váco. nivartante; a$nbdam asparsam 
(4) some others depict it as the only ONE that exists (kam eva 
advitiyam) in order that it may be understood and realised aa the 
source of all existence, knowledge and functioning in finite 
reality (Sarzasattapramitifr-avrttinimittatüprati-patyartham) as the 
“Self”? (dima) of all from a variety of interconnected standpoints 
converging on the majesty of the ONE, But confused heads 
missing this central unity of the Vedic teaching mar this unity 
by introducing artificial distinctions of Saguna and Nirguna 
Vidyàs and Vyavabàra and Paramartha levels of truth, in inter- 
preting the Upanisads. 


Madhva's contributions to Indian Epistemology have been 
equally seminal. We have already seen how his doctrine of the 
Saksi as the appraiser of all knowledge and its validity gives 
meaning to the Vedāntic belief in the self-validity of knowledge 
(soatahpramanya). His doctrine of ‘‘Svaripavi$-sas”’ bridges the 
gulf between substance and its permanent attributes. As applied 
to the essential attributes of Brahman, such as its reality, omni- 
science and blissfulness it keeps intact the oneness of its essence 
(aikarasyam) by making it possible to make a distinction of refe- 
rence among them without involving a distinct of essence amon 
themselves or the Being of Brahman. 3 


Bhedahinetyaparyay1$abdantaraniyamakah 
Visego nama máthitas so asti vastugvasegatah. 


His conception of creation of eternal substances also in a Pick- 
wickian sense of Paradhiaa Vi$esápti avoids the difficulties of 
creation in time accepted by some other Theistic Systems, The 
cosmic dispensations of Brahman include besides creation, suste- 
nance and dissolution of the world of matter and souls, other 
equally important ones of universal control, bringing about the 
temporary obscuration of part of the Svarüpa of Jivas in bond- 
age and bestowing enlightenment, bondage and release. Vyasa- 
tirtha in his Candsika has made it clear how the eightfold dis- 
pensation of the world of matter and souls is the more complete 
conception of Brahman’s Jagatkaranatva and has the full supa 
port of Srutis and the internal evidence of the Brahma-Sütras, 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


44 


The concept of Savig:sabheda between substaace and its 
intrinsic attributes avoids the pitfalls of other suggested rela- 
tions of absolute difference, Nirvigesa-abheda, Bhedabheda and 
Samavàya. Macnva regards it as a Sarvatantrasiddhanta. It is 
a concept which could be used in many other spheres of 
thought. 


Madhva’s doctrine of Bimbapratibimbabhava (original and 
reflectcd image) avoids the contingency of the impermanence of 
the image (Jiva) by dispensing with external upadhis in explain: 
ing this symbolic relation. Jivasvaritpa in its pristine purity has 
the inbuilt capacity to reveal to the Jiva in the released state, 
his true relation of resemblance in respect of his attributes of 
jfiana, ananda, etc. and his ontological dependence on Brahman 
for his own being, becoming and functioning. 


His views on Svarüpabheda aud Taratamya among souls 
have important contributions to make to the discussion of the 
problem of Evil, Freedom and Freewill and takes the Hindu 
theory of Anadi Karma atleast one decisive step further in 
explaining the how and why of basic inequalities in equipment, 
endowment and opportunities of souls in the cycle of births. 


Though the Vedas have been recognised as the fountain-head 
of Indian thought, it was left to Madhva to make meaningful 
the supreme position given to them as Apauruseya Pramana in 
regard to transcendental truths. The ancient Arsa tradition of 
Vedic interpretation held that the chief subject matter of the 
Vedic hymns lauded in and through the names of several deities 
such as Indra, Mitra, Varuna, Yama and Agni, in the fullest 
primary sense of their connotations, one supreme Creator and 
Ruler of the Cosmos — without prejudice to limited jurisdiction 
of these several deities referred to in the accepted conventional 
meanings of their names and their limited spheres of jurisdiction 
in the government of Cosmos under the aegis of the One, 


This higher interpretation of the jhymns is proclaimed in 
such passages as the following: š : 


yo devanam nàmadbà eka. eva 
indram mitram varunam agnim àhuh. - - š EA 
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ekarh sad vipra bahudha vadanti 
agnirh yamarh mátari$vànam àhuh 
kaś chanda;árn yogam aveda dhirah? 


The very manner of predication here -devánam nāmadhā- pre= 
supposes the existence of the Devas. The'same Arsa tradition 
is reflected in the Aitareya Aranyake also — 


sarve vedas sarve gnosah pranasca ityeva vidyàt 

ctam hyeva babvrca mahatyukte mimamsante, ctam agnau 
mahavrate chandogah, etam aditye, sarvesu bhütesu 

ctam eva brahma ityácaksate 2 


All these Vedic texts have been quoted by Madhva in 
his exposition of the esoteric interpretation of the hymns as 
referring to Oae Supreme Being in and through the names of the 
different deities. 


The key tothe systematic working out of the details of 
this esoteric doctrine of Vedic interpretation seems to have been 
lost already by the time of Yaska and the schools of the Niruk- 
tas and Aitihasikas mentioned by him. Only a few sporadic 
and scattered instances of such early approaches occur in some 
writings. Butno regular work dealing with the methodology of 
such an esoteric interpretation are extant. So far as we know 
Madhva is the earliest to take up the matter seriously and give 
us an illustrative Commentary on the first 40 Süktas of the Rg 
Veda, embodying the esoteric interpretations of the Süktas, 
along with the other received interpretations of the historical or 
descriptive Adhidaiva and the Adhiyajña ways of interpretation. 


Genturies after Madhva, Aurobindo has reopened the issue 
‘with his own code of word-imagery and symbolism underlying 
the words of the Seers. The founder of the Arya Samaj has 
given a strictly Monotheistic interpretation of the hymns, giving 
no place to ths Devas, as he does not believe in their existence 
...and does not recognise the authority of the Epics and 
Puranas. Western Vedic scholars like Geldner, Macdonell and 
Keith and modern Indian scholars following their track do not 
attach any importance to the possibility of giving a higher 

“esoteric interpretation to the Vedic hymns. Referring to the 
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attempts of Aurobindo in that direction one of our eminent 
scholars has argued that the acceptance of any such possibility 
in the hymns would be tantamount to the reversal of the very 
process of the historical evolution of human thought and civili- 
sation from the crudest beginnings to remarkable heights throe 
ugh millenniums of effort and progress If this criterion is to be 
applied to the spiritual realm it would be difficult to explain 
how acknowledgedly great thinkers of the Vedic age like Vama- 
deva and Yajiiavalkya had reached the highest truths of philoso- 
phy in so remote an age Or are we to deny that they had 
done anything of that kind? 


Traditional schools of Indian Philosophy have always been 
exposed to one another's impact and influence through dialogic 
dialectics in their development. It is not as if this process came 
to a stop with the establishment of the Advaita philosophy of 
Sankara and his followers. 


Sankara’s abstract and unitary conception of Brahman as a 
static reality without any definite characteristics save negative 
ones was modified by Ràmànuja into an intra organic whole - a 
“Vis ştādvaita in which the cit and the acit are externally 
related to Brahman as its inseparable modes and the totality is 
conceived as a tri-unity, This came to be further modified by 
Madhva by bringing tbe cit and the acit under a single category 
of finite reality (paratantra prameyam) which is ex hypothesi ontolo- 
gically dependent on the One Independent Reality for its being, 
becoming, knowledge and powers of functioning (sattapratitipra- 
orilisu parapeksam). The Supreme Brahman which transcends 
finite reality is also immanent in it as the source of its sattápramiti- 
pravriti. This conclusion is based on logical grounds as well as 
on scriptural authority such as Satyasya satyam (Brh. Up.), Ya 


Atmani tisthan atmanam-antaro Jamayati Brh Up.) as already made 
clear. 


From this point of view, Madhva’s philosophical ideology : 
may be said to mark a further advance in metaphysical thinking. 
His classification of Prameya in Svatantra and Paratantra as 
above is the limit of subsumption of reals, beyond whichit cannot 


be pushed, for the simple reason that what is Svatantra cannot 
be subsumed under what is Asvatantra and pice versa. 
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The impact of study of modern idealistic systema of the West 
by Indian philosophers from the «early decades of the present 
century scems in coursc of time to bave raised a question in their 
minds whether Indian philosophy in general and the Advaita 
philosophy of Sankara in particular needs any improvement or 
reorientation in the light of the latest developments in Weatern 
idealistic thought. It would appear that some radical modifi- 
cations have actually been attempted in this direction. 


However, in this context, it seems necessary to sound a note 
of caution that any such reorientation sought to be administered 
to the Advaita conception of the Absolute as a static, abstract 
and unitary real (Nityasuddhabuddhamuktascabhavam) with no posi- 
tive characteristics whatever (Neha nanasti, Neti neti),in order to 
change its character into an Absolute of the concrete variety, 
“as a dynamic whole capable of accounting for the growing uni- 
verse with its time and change, and which is so rich that its 
wealth of content cannot be exhausted by the intellect” would 
at once destroy its original character as conceived by Sankara a1 
JVirvi$ega, Nirguna, Nirdharmaka and Ekarasa in hia accredited 
works like the Sücabhásya and Bhásyas on the Upanisads- 
Moreover, Sankara himself frowns upon Anekantaodda Anekütmakatva 
of Brahman in his commentary on B.S. 1, 2,14, while discarding 
the Vrittikara’s view 


However that may be, there can be ro doubt that as the 
East and the West have come much closer to each other than 
ever before, in history and as frontiers of knowledge bave been 
extended, a comparative study of cach other's thought by the 
philosophers of the East and the West = both in reapect of 
Realism and Idealism would contribute much to a better under- 
standing and appreciation of each to the sum total of human 
thought, in areas of mutual and common interest and methodo- 


logy. 


Such a study has not so far been carried out in respect. of 
the Realistic systems of Indian philosophy and in Vedànta in 
general and particularly with reference to the Dvaita system of 
Madhva, which stands ina class by itseif. In my writings on 
tbe subject, I have been persistently drawing attention to the 
many interesting parallelisms and affinities, in thought and solution 
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to problems of philosophy between the findings of some of the 
wellknowa exponents of medieval and modern Western Rea- 
lisms. Some pioncering work has been donc in this direction by 
Ignatius Puthiadam S. J. in his Svamikannu Piilai Endowment 
Lectures, ten ycars back on ‘God in the Thought of St. Thomas 
Aquinas and Sri Madhvácárya". Much more still remains to be 
done and I look forward to more substantial and comprehensive 
work to be done in the years to come under the auspices of 
this very Endowment and independently too. 


If originality lies in the discovery of new methoda of app- 
roach to sciutions of existing problems, Madhva's philozophy 
provides many atriking examples of it. 


Let us take Logic itself, which is at least according to 
Western thought, is one of the basic foundations o” metaphy- 
asics, But wherefrom does Logic itself get its validation? Surely, 
itis not from mere observation of more and more particulars 
alone — which can never be exhausted in one’s lifetime, The 
justificatian of Logic cannot, therefore, be founded on the 
authority of Induction alone for the simple reason that one can 
still raise the question as to what is it that certifies the steps in 
the Inductive operation? Can Induction certify itself? If the 
answer is No, Logic becomes a broken reed, If the answer is 
Yes, we are driven to agree that somewhere at some stage of 
thought and ratiocination, there is a self-certification of it 
without further logical probing — i.e. there is an immediate 
self-validating judgement or intuition. It is the immediate 
perception of the truth by the perceiving or experiencing self by 
means of its intuitive perception which has been designated by 
the expressive term of Saksi or Saksipratyaksa by Madhva, which 
is always veridical and self-certifying—as we have already seen: 


Na partksamavastha syat saksistddh atvasaméayat 
Suddhas-saksi yada siddhah duhkhitvam varyate katham. 


Thisis oneof the most original outstanding and far-reaching 
contributions of Madhva to Indian Epistemology —nay to episte- 
mology as such — as early as the 13th century, when, by and large, 
Western philosophy was stilll groping for it. In the same way, 
Madhva has pushed forward the traditional theory of the Law of 
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Karma as an explanation of the intriguing inequalities in cquip- 
ment, endowmen: and opportunities of souls in creation, one 
more step forward to find a strictly logical and objective solu- 
tion going beyond the familiar explanation of the Anāditva of 
individual Karma and situating the final explanation of the pro- 
blem in the diversity of the intrinsic Svabhava or core of being 
Sattva as individuals There are not wanting many thinkers who 
feel in their heart of hearts thatthe theory of Anadi Karma 
does not provide a final explanation while seeming to do so — 
as the late Sir P.S. Sivasvami Ayyar has been frank enough to 
admit in his Kamala Lectures. Another example of Madhva’s 
originality can be found in his rejection of the theory of crea- 
tion of the world in time and the creation of Souls ab initio in 
some Theisms of the West and replacing them with Creation in 
the sense of Parádbina-Vi$ sápti which can be applied to all 
eternal verities, substances nd principles — accepted in Indian 
thought — such as Space and Time, and Souls, 


If originality consists in the application of some old 
methods or principles to some knotty problems, we have a stri- 
king example of it in Madhva’s applications of the principle of 
Upajivyapramana-prabalya to the solution of the conflict bet- 
ween the Monistic texts of the Sruti and the evidence of Bheda 
Srutis and universal human experience of the reality of the 
world. 


CONCLUSION 


So long as the Sanskrit language was the lingua franca of the 
development and exchange of thought among scholars and 
students of philosophy belonging to different linguistic areas of 
ancient and medieval India, Dvaita philosophy held its place 
of honor among its compeers. 


The decline of Sanskrit in India after the advent of Foreign 
rule and the establishment of our modern Universities paved the 
way for emergence of “Tndologists” and their entry into the 
academic field. -As a result, the traditional scholars were fast 
slipping into a secondary place — often as mere sbow-pieces, for 
occasions, The influence of Western savants and Indologists on 
the pursuit of advanced study of Sanskrit sources was exercised 
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through the medium of English language mainly, The succeed. 
ing generations of Sanskrit scholars and researchers who came 
out of the portals of the Universities and Colleges in the Natio= 
nalist period of Indian history had come under the powerful im= 
pact of the speeches and writings of Vivekananda who had 
thrown the full weight of his magnetic personality, eloquence 
and spiritual halo, heavily on the side of Advaita philosophy of 
Sankara which he believed to be the highest reach of Vedantic 
thought. He has administered his own orientations to its tra- 
ditional doctrine; auch as Maya to make it more acceptable 
to the taste and temper of Western Rationalists. His diluted 
versions of Advaita and Mayavada were made more popular by 
academic writers brought up in that mileu, Before long it came 
to be seriously believed that “Vedanta” was synonymous with 
Advaita of Sankara and that the two were convertible terms, 


Whatever may have been in vogue in regard to the use of 
the terms Vedanta and Vedāntins in the earlier writings of the 
Buddhist, Jain, Nyàya-Vai$esika and other schools, and within 
the school of Sankara himself before the rise and establishment 
of the Theistic Vedánta systems of Ramanuja and Madhva, it 
is new no longer tenable, fair or permissible in the context of the 
present position of the three principal schools of Vedanta which 
have come to stay side by side, each with its own substantial 
outputof literature and following. 


Itis hightime that our intellectuals and academicians who 
ought to know better desist from trying to perpetuate this 
illusion once and for all, in their speeches and writings. 


In the infancy of Indian philosophical studies by modern 
scholars much capital had been sought to be made of a few ran- 
dom quotes from the Srutis such as Ekam sad vipra bahudha vadanti, 
Ekam «va advitiyam, Tat tvam asi and others, torn from their con- 
texts. The Theistic schools of Ramanuja and Madhva were 
quietly labelled as “Bhakti schools”, “belonging more to the 
religious history than to the philosophical development of Indian 
thought." It is worth pondering what Ramanuja says about 
Tat tvam asi not being the main proposition but an extension of 


the earlier pronouncement Aitadatmyam idam sarvam which opens 
up a new line of thinking. 
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The syllabus of post«graduate studies in Vedanta Sastra in 
our Universities remains overweighted in favor of the Advaita 
philosophy with a meagre half-hearted provisions for the study 
of the other schools which are on a par with it. 


Such a deplorable state of affairs in our temples of learning 
has victimised present-day etudies of Indian philosophy in this. 
country and in the West. It has led to a misplaced notion that 
non-Monistic systems of Vedànta are to be looked at askance as 
the outcome of religious prejudice and its interference with the 
pursuits of higher philosophy. Such unmerited denigration of 
the realistic systems has at times received overt and covert 
encouragement from various publicity media including at Gover- 
ment level; 


Ail this is highly detrimental to the free and unfettered deve- 
lopment of the pristine philosophical spirit of which this country 
has been the home and the cradle for thousands of years. The 
right way to end this imbalance and restore sanity of judge- 
ment is to mobilise enlightened public opinion among our 
intellectuals and the rising generations to extend complete parity, 
place and importance to all the different systems which have a 
living interest and following in the country. 


May this Endowment for Lectures on the Dvaita School of 
Vedanta of Madhvacarya serve as the Nandi for the earliest 
opening of a fullyfledged Department for Dvaita Teaching and 
Research in this very University. 


Half a century of my life of eighty years has been devoted 
to the intensive study and research of the Dvaita school of 
Vedanta, its history, literature and philosophy. I have had to 
contend with many obstacles in my effortsto make the results of 
my studies available to modern mindsgpterested in the subject in 
and outside India through standard works written and published 
in English, to ensure widest publicity to them. These have paved 
the way for correcting the imbalance which has been prevailing 
in our academic circles in respect of the study of the principal 
schools of Vedanta, 


I am happy to see now that a permanent Endowment has 


been made fora Lectureship on Dvaita philosophy as expounded 
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by Madhvácárya in my own Alma Mater by discerning patron 
of learning Sri Aroor Srinivas Rao. I am thankful to the uni- 
versity for inviting me to deliver the inaugural lectures under 
this Endowment. It adds to my pleasure to do so at the 
Radhakrishnan Institute for Advanced Study in Philosophy. The 
illustrious philosopher-statesman had always taken a keen and 
kindly interest in my work and career for several years in the 
past, and I take this opportunity of offering my Sraddhanjalis to 
his memory. 


Tamilnadu is entitled to take legitimate pride for having 
contributed sizeably to the development of the Dvaita school, 
over several centuries through the writings of numerous distin- 
guished traditional Pandits of the Madhva community, which 
has been domiciled for the past several centuries in almost all the 
districts of Tamilnadu. This includes not only Grhastha Pandits 
but many illustrious Pithadhipathis of the Mathas which had 
established their centres and even their headquarters in various 
parts of Tamilnadu in the past. To name a few: Sripadaraja and 
his pupil Vyasaraja Svàmin and his pupil Vijayindra Tirtha, his 
successor Sudhindra, Raghavendra at Kumbakonam, Raghüt- 
tama at Tirukkoyilur, Satyanatha at Viracholapuram, Satya- 
bhinava at Nachiarkoil, Jagannatha Tirtha at Kumbakonam and 
Sumatindra at Srirangam, and Ramachandra Tirtha at Vellore 
have made monumental contributions to: the development of 
Dvaita philosophy ag have exercised a benevolent influence on 
the social and cultural life of Tamilnadu; and their names are 
remembered with revereace to this day in Tamilnadu. 


Coming to modern times, the earliest pioneering writers of 
the community to write on Madhva philosophy in English have 
hailed from Tamilnadu. Other top-ranking authors from the 
community, whose works have brought Madhva philosophy be- 
fore the International Forum, during the last four or five decad¢3 
have also been mostly from Tamilnadu. 


It would therefore be in the fitness of things for the Govern- 
ment of Tamilnadu, and the Union Government in collaboration 
with the Madras University to open a sepa DAA fox 
the teaching/research in Dvaita Vedanta Philosophy in this pre- 
mier University of Tamilnadu. I look [ERES z E E 
ment leading to such a happy consummation rebua 
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